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PREFACE



PREFACE

Decolonisation has left in its wake a set of crucial
problems which still remain unresclved in many of the developing
countries. One such critical problem confronting the undevelop-
ed countries is the lack of any philosophy of education or an
educational system that will be more meaningful to the very
basic objective of "development? as distinguished from mere
"modernisation”., Innumerable ideas have been put forward by
educationists over s period of time., Few, however, have propound-
ed in recent times, as novel and as challenging an educational

philosophy as Paulo Freire, a Brazilian pedagogue.

The significance of Paulo Freire's contribution lies
not simply in the sphere of pure pedagogy, but more importantly,
in the sphere of human and socletal development, Frelre's
objective is to provide the oppressed masses of the newly emerg-
ing end decolonised countries with the wherewithal for creating
a noew society, in the msking of which they will participste and
in the culmination of which they will discover their true identity,

Admittedly, Freire's relevance in terms of his insights
into human development and in evolving & psycho-social methodology
for adult educetion for the mssses of the "Third Vorld" is un-
deniable, To the "First World™, too, which is passing through
a period of crisis, with its emergent problem of alienstion of

different kinds and dimensions, Freire'!s message is equsally
important.
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Shortcomines and weaknesses in Freire's method of
education may be identified and even sccepted. Nevertheless,
his disgnosis of the socisl and psychologicel deprivations of
the victims of the "culture of silence", especislly in the
colonised regions of the world, is unquestionably valid. Thet
is where the positive contribution of Freire lies. The study
undertaken by me is primarily concerned with the core ideas of
Freire upon which he has evolved his new methodology for aiult
education, The present dissertation, therefore, is a modest
effort to delineate the philosophical underpinnings of Freilre's
education. His system of education 1s based on an understanding
of a society, or for that matter a community, in which it is
applied or implemented. His concept of man, the latent poten-
tiglities reposed in human beings and the distinction that man
enjoys as against the animal world sre the significent contribu-
tionsof Psulo Frelre to the realm of ideas. To Freire's man,
"nature® is not a given, to him "culture’ is his own creation ==
that again distinguishes him from the rest of the livinrs beinrs,
Freire attributes a new connotation and mesning to the words
"to live™., lian alone is @ "livineg being", It is this aspect
of "living™ that offers s potentiasl ani an onportunity for
"development" -« a development which is intrinsic and in-built.
The long and listless experience of this human being has made
him a tragic victim of the "culture of silence" to a point that
he has become a silent and abject citizen with no inkling for
criticalness, The key to the breskthrough, according to Freire,
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is conscientizacao (m"consciousness raising"). To Freire, there-

fore, conscientisstion is education and it is only through that
kind of education is development possible,

It is against this background, that the dissertation
is divided into five chaptera.. Chapter I is an attempt at
introducing Paulo Freire as a man born and bred in the colonisl
milieu of Nordeste Brazil. In Chapter II, Freire's concept of
man and the features that distinguish him from other living but
"existinz® beings sre enumerated, and Freire's underétanding of
man's culture and history are briefly discussed, Chapter III
tries to depict his definition of the "culture of silence"” in
which the mssses are immersed., Also, the dichotomy between the
processes of "modernization®™ and "devalOpmeht" which Freire
brings out are examined, Chapter IV outlines the philosophical
roots of Freire's theory of action-in-reflection and praxis. The
Vth and finasl chapter is a brief sumrmary of the entire disserta-
tion highlighting some of the criticism levelled agalnst Freire's
contribution and the positive elements of his political ideas,

The study 1is msinly based on the written works of Psulo
Freire which I was fortunate to obtain from the World Council of
Churches, Geneva, Switzerland. I have in addition received some
recently published materisl from Paulo Freire. Interviews with

Paulo ireire by a variety of people have alsoc been exaemined.

I am grestly indebted to my Supervisor, Dr. R. Narayana:

for his invaluable comments and guidance at every stage of the
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preparation of this dissertation. However, the blsme for sll
errors and lapses of Jjudgment is entirely mine. I am also
grateful to all those who have helped me in the slightest way

in the completion of this study. Finally, I would like to thank
my husband who has been a constant source of inspiretion through

the completion of this dissertation.

]

ke gy

{ Latha Thyeégraj }

8 February 1978

School of Internationsl Studies
Jawsharlal Nehru University
New Delhi-110057.



CHAPTER I

INTRCDUCTION



CHAPTER I
INTRODUCTION

Traditional theories of pedagogy hsove treated man
as sn object into which superior beings poured knowledge., The
treatment of man as an ‘object! is, even today, prevalent in
the education system, However, in recent years, there has been
a growing recognition of the role that education might play in

social and human development,

The interpreation and assessment of the role of educa-
tion, in terms of its content and technique, in societel change
has assumed considerable importance in recent times, especislly
80 in the developing countries of the Third World. Policies on
education sre evolved not only with a view to transmit end impart
'knowledge' and 'culture' from generaticn to generation, but more
importantly, to create an awareness in the people and to help
mould a meaningful and purposive society. Such s need is increa-
singly and acutely felt in countries which till recently had been

under the yoke of colonialism,

Though the basic tenet of the education policies of
the imperisl powers in their colonies was to bring the people
out of their traditionsl hierarchies, they, in the process,
brought them into other kinds of hierarchies -~ for example,
capitalist hierarchies, While this process had elements of
liberation, it also included, importantly, elements of dependency
and slieration. The structure of the education system, since it

came from the metropole, was based in large pert on the needs of
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the metropole culture. In other words, education was colonislis-
tic and helped to promote passive responses from the colonised
people stifled by the political and economic system of the
colonisers, The colonial element of education was its attempt

to 'silence' the masses and to gain acceptance for structures

that would perpetuate the colonial system,

Paulo Freire, a leading revolutionary educationist,
has suggested a set of novel means for bresking the cheins of
colonialism, His pedagogical method, set in the Brazilian
context, sttempts to create an suthentic ethnic awareness
emongst the oppressed people., It is therefore obvious that
Paulo Freire's method is closely linked to politics -~ the
concepts of decolonisation, nationalism and socislism are strewn

throughout his writings.

The primary objective of this dissertation is to ana-
lyse the political content of Freire's ideas on educstion. To
begin with, a brief examinstion of the colonisation vnrocess in
Bragzil would facilitate a better understanding of the context
of Freire's writings, as this would help to plecce Freire at a
moment and time in history.

Brazil's Colonial Experience

Brazil was first discovered in 1500 and it passed
almost unnoticed, overshadowed by more illustrious exploits of
Portuguese navigetion, Brazil was almost ignored for thirty
years as the explorers did not find anything other then brazil-
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wood., According to an early chronicler, Huguenot Leon de Levy,
one of the first to record native life in Brazil before the
arrival of the conquerors across the seas, the Brazilian life

was "one of peace and trenquillity , The conquistadores res-
pected, at leasst to some degree, the comnunalvprOperty system
that was characteristic of Bragilian pre-history. This relation-
ship with the Indians apparently existed until 1532, when the
institution of roysl lend grants, or captaincies, was introduced,
From then on, the enslavement of the Indians became commonplace

and spread to all regions-'*.1

With the advent of the cepteincy system of colonisation,
it was no longer simply a question of bartering raw materials
from the natives of Brasil and shipping them to European markets,
but of clearing and working the land itself. Into this endeavour,
the more enterprisinzg members of the Portuguese nobllity threw
themselves, With this conguest begsn serious efforts at colo-
nisation. And with the process of colonisation began the domi-

nation,

Sartre has an exacting definition for this process:
"The coloniser can only exonerate himself in the systematic
pursuit of the dehumsnisation of the colonised, by identifying
himself a little more each dey with the colonialist eppsratus,

Terror and exploitation dehumanise and the exploiter authorises

1. Josue de ggstro, Death in the Northeast (New York, 1969)
p. 70.
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himself with the dehumanisstion to carry the exploitation
further”.z To accomplish their objectives, the colonisers

in Bragzil took into their hands ®"the mission of putting the

land to work and undertook to impose their will upon the native
populstion, to expropriate the Indians' land and goods, to force
Portuguese ideas down their throats snd to transform them into
docile agents".B With this started the new culture or the
®culture of silence", gs Paulo Freire refers to it. The develop~
ment of the conquered territory into a true colony required new
legal institutions and new forms of land ownership which could
flourish only when primitive institutions were eliminated.

History shows that in all colonisation processes the
mother country invariably attempts to transplent in the colonies
the economic and political institutions which will mostly tend
to perpetuate control by the homeland. As Josue Castro observes:
tihen economic coercion is brought into play and cannot maintain
control, other forms of coercion are used, even if they are
economically self~defeating".“ Land still remained the most

fundamental production unit,

It was when the population of Brazil was going through

a traumatic experience that e miraculous product appeared which

2. Jean Pgul Sartre, The Colonizer and the Colonised, (New
Ybrk, 1965 ’ p.ﬁg;

3. Castro, n.1, p. 72.
k. Ibido' P 780
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was to change the whole course of Portuguese and Bragilian
history. The product was sugar. The ares chosen a8 the most
fertile for this product was the Northeast. Soon sugar ceme
to dominate the Brezilian economy. The development of sugar
economy graphically depicts the fundemental difference between
that economic development which must benefit large sectors of
the population and the spurious colonisl type in which the
masses have no share and no possibility of access to decision-
making,

As far as the economy of the Northeast was concerned,
we see that only the dominant minority prospered and progressed
while the masses were always left outside and looking in -~ a
mere reservoir of manpower. The gap between the elite and the
masses was unbridgeable as there was no emergence of a middle

class as a consequence of the lack of socisl moobility.

As the domination by the coloniser increased, the
colonised deteriorated as a "criticzl®™ human being and degenersg-

ted into an "oppressed® being. Paulo Freire describes the

process a8 follows:

Apart from direct concrete material possession
of the world, the oppressor consciousness cen-
not understand itself, The oppressor conscious-
ness tends to transform everything surrounding
it into an object of its domination. The earth,
property, production, the crestions of men, men
themselves, time, everything is reduced to the
status of objects of its dispossl.?

h. Ibid' } ] p. 78.

5. Paulo Fre%ze, Pedapogy of the Oppressed, (London, 1975),
Pe -
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Anmonyst the poor a feeling of resentment, humiliation
and the burning urge to revolt against oppression never found
a2 way to pass from the level of suppressed sntsgonism to socisl
explosion. And this collective impotence continues to this
day -- a state of acquiescence, spathy, social torpor have become
entrenched in these people. The inhabitants of the Northeast

seem "ansesthetised”.

Albert Femmi hos described the relationship between
the coloniser and the colonised thus:

If his /[Tthe coloniser's/ living stsndards are

high, it is because the colonisl one is low;

if he can benefit from plentiful and undemand-

ing labour and servants, it is because the

colonised can be e..ploited by the laws of the

colony; 1if he can easily obtain administrative

positions, it is because they are reserved for

them; the mere freelg he breathes, the more the

colonised is choked. :

The angesthetisation, indeed the cretinisation, of
the colonised was exacerbaoted by the imposition of institutions
upon them, For example, one of the main agents for the total
lack of any critical conscicusness was the church. The tradi-
tionalist church i1s still very colonigl; it is a missionary
church in the worst sense of the word., They play sn important
part in moulding the minds of the natives and they give rise to
8 culture that is nsive and other-worldly. Thelr belief is that

the more the human beings suffer the more they purify themselves,

6., Albert Femmi, n.2, p.8.
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eventually reaching heaven and eternal rest. Work is looked
at, not as the work or action of men snd women in the world,
but rather as the price paid for being human beings, Such an
understanding of life and destiny, provided convenient Jjusti-
fication for oppression snd fatalism at specific moments of
historical experience, Christian Lslive, the Swiss sociologist,
7

calls this type of existence "the Hesven of the lesses", The
more the masses are drowned in the 'culture of silence', with
all the sttendant violence on the part of the oppressors, the
more they take refuge in the womb of the church., The church,
therefore, is by no mesns apolitical., Frelre yrites:

Forbidden as a subordinate socizl cless to have

their say, they fool themselves that the prayers

gre for salvation; their voice in their 'hesven!

s genuine form of spesking out.... They hope to

reach transcedence without passing by way of the

mundane; they want metg-~history without exper-

iencing history; thgy'want salvation without
knowing liberation.

The acceptance of what Freire refers to as "this
historical emaest.hes:ia"9 is the doing of the church and is
characterietic of most backward closed societies, The church
has always maintained a close link with the ruling classes and
has remsined practically unchanged throughout {he modernisstion
of these societies, A4s such, the church has been a definite
retarding influence on progress, liberation and development of a

critical consciousness,

7. Christian Lalive, Heaven of the Masses, (Brazil, 1969).
8. Psulo Freire,

Education, Liberation end the Church, (CCP"
DocumentS 7, ceneva, 1975), Pe e

9. /Ibid.



Consegquences of Colonisation

The result of the colonisation of Bragzil was three-
fold: (1) a society in transition; (11) & scciety lacking in
democratic experiences; and (iii) a scelety lacking in critical

consclousness,

The tperiod of transition'! bezan as early as the
19208, Under the aegis of modernisation, the process of indus-
trislisation had started in the urban centres of the country,
especially in the south-central region. Induetfielisation
received a further impetus from the internstionsl economic crisis
of 1929 snd zained acceleration by the beginning of the Second
dorld War. The result was a2 partial awakening of the masses of
the people. People who were once oppressed and steeped in the
'culture of silence' were for the first time becomins eware of
their oppressicn.- The process of emergence was connected to a
process of rebellion which expressed itself in the form of de-
mands snd protests, A different style of politics emerged w-
the populist style.

The populist leaders acted as intermedisries betueen
the ruling clssses and the masses of the people, through a
government which was at the same time paternalistic and authori-
tarian, One of the main effects of the populist approach to
politics on the part of the leadership waes an increasinrly
demanding asttitude on the part of the masses. As Freire points
out:
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Insofar as thelr demands sre met, the masses
will tend not only te incresse their frequency,
but also to alter their nature, Thus, the
populist approsch will also end up creating
serious contradictions for the power group.

It will find itself obliged either to bdbresk
open the culture of silence or to restore 1¢,10

Freire illustrates his point with the example of the
overthrow of the Goulart Governrient in Brazil by a militery
group in ?961».11 The military junts, while labelling their
action as a revolution, followed "z consistent policy of ser-
vility towards the metropolis asnd the violent imposition of
silence upon their own people®. According to Freire:

4 policy of servility towards the metropolis

and rupture of the interanal culture of silence

would not be viable., HNeither would a policy

of independence towards the metropolis while

mainteinineg the culture of silence 1nternally.’2

However, a characteristic of the pericd of transition

is the changing sttitude of the people. They ere now beginning

10. Paulo Frgére, Cultursl Action For Freedom, (London, 1975),
p. 60,

11, In 1963, Joao Goulart was elected as the President, follow-
ing the resignation of Janlo Quadros with the support
of the centrist and leftist elerents. The Goulart
regime like its predecessor regime was s progressive
government much to the discomfiture of the reaction-
ary and conservative elements of the Congress and the
military esteblishment., Accordin: to some writers
the coup engineered by the military became a fait
gccompli the moment Goulart became President,

12, Ibid., p. 61.
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to emerge, they are no longer content to look on as spectstors
they have abandoned their attitude of passivity and expectance
and have demanded their right to interfere and decide, The
transition from one typc of society to another is inevitably
sccompanied by tensions and conflicts between the old values

and the new,

The Brezilian people have no critical awareness of the
reslity. This means that the characteristic weskness of this
type of awareness is widespread among the Brazilian people:
over-simplification of problems, tendency to gregariousness,
emotionalism, a preference for fabulous or magicsl rather than
rational explanstions. This state of affairs prevents the

Bragilian people from sctual development.

As Freire sees it, one of the most striking features
of Brazillan scciety is its lack of experience in democracy.

This is the product of colonisation,

Qur type of colonisatlon, based on exploitatiom,
with the huge plantations -« in which the
master had all power, not only over the land
but even over the human beings on it -- and
slave labour by the natives and, later, by the
African, was not such as to crecste conditions
in which Brezilions could develop & flexible,
open-minded attitude characteristic of e demo-
cratic cultural climate. Nor were later,
paternalistic solutions any grest improvement
on this point of view,13

With the onset of de-colonisation educational policye-

makers and educators of the Third Uorld countries sre increasingly

13. rreire, n.8, p. 14,



feeling the snomsely, if not the insdequacy, of the colonial
educational structure to their development prograrmes and
objectives, It is in thils atmosphere of transition and
uncertainty that Freire as & pedagogue felt the need for a new

kind of education, Freire says:

Ly concern was not in terms of finding a method
wnich helped ggople to read and write quickly
and nmechanicelly. I was convinced that the
fundamental aspect of literacy process would
be to challenge the illiterates to mske them
discover that a8 human beings their main task
was to make history and not Just to be made

by history.ls

Freire's Perception and Experience of Colonialism

Born in the 'twenties of the present century in
Recife, Brazil -« the centre of.one of the most underdeveloped
regions of the Third wbrid, he had underzene the experience of
reslity of dependency and slienation, The formstive period of
his life wes long end arduocus and filled with uncertainty, victi-
misation and even imprisonment. He ceme from a pecsant femily,
which was stationed in the proverbially backward drought-hit
Nordeste region of Brazil, When the depression of 1929 hit
Recife, it hit the Freires too, rather badly. And young Paulo,
went hungry for the first time when he was hardly ten years
old. The experience of sharing poverty with Pernambuco peasants
made a deep impression on him. He hed fallen behind in school

because of the listlessness produced by prolonged hunger, and

14. Paulo Frgére, Education For Liberation (Bangalore, 1975),
P .



this made it almost 4impossible to study. This poverty had a
greast influcnce on Freire, znd at eleven he decided that if he
lived, he would commit himself to remove the conditiones that
cause people to go hungry. This was not a simple childhood

dream,

Being Northeast-born, Freire faced all the problems
of colonisation., His early sharing of the life of the poor
led him to the discovery of what he calls the 'culture of |
silence', of the dispossessed, He soon reslised that this whole
type of submission and complete listlessness among st these
people was the direct product of the whole situation which
inc luded economic, socisl and political domination. The peonle
of Brazil were the direct victims of these forces -~ the main

force being colonisation.

As early as 1947, Freire was seriously interested in
the adult literacy educstion of Pernambuco's poor. He pursued
graduate studies in history and the philosophy of education at
the University of Pernambuco, idecife. Soon he was appointed as
Professor of Education at the same University, Vhile holding
his academic position, he continued working snd experimenting
in adult literacy education until he was imprisoned in 1964,
following the military coup in Brazil,

Bein; a professor of Pedagogy, he was femiliar with
the standard methods but he was disillusioned with them, "The
language and situations comron in the primers were drawn from

urban middle class life snd bore little, if any, relstionship
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to the problems and interests of the lower classes, chiefly
rursl, thst he was trying to teach".’5 He soon realised that
education so far had aimed at adapting pupils to & society

that he, like other critical Brsziliasns, believed should change.

while undergoing the prison term of sbout seventy days,
Brazil's suthoritarian military junta stripped Freire of his
citizenship and sentenced him to exile, Freire took his wife
and five children to Santisgo, Chile, where he worked as o
UNESCO consultant and with Sentisgo's Agrarian Reform Treining

and Research Institute,

“hile in prison his ideas on adult education begsn
to crystallise., He began writing a little book that described
his methodolology for adult literacy educstion -~ 8 work he
completed lster in Sentiago. Since then he has written some
books and articles refining and perfecting his ideas on adult
literacy programne. The most important of his works are

Pedazozy of the Oppressed, Cultural Action for Freedom and

Education for Critical Consciousness. During the time of his

writings Freire says:

I experienced myself in this process and was
challenzed by the concrete situation of the
people, I tried to give my contribution as
an educator to this process of the liberation
of the people. At that time I had s lot of
naivete., I was studying the historicsl and
cultural evolution of my country,16

15. Thomzs G, Sanders, "Literaéy Training and Conscientisation",
in American Universities Field Steff Report, (Chile),
VOIA 15, n°o1, p. L4

16. Freire, n.13, p. 29.
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Freire clearly saw the relstion between theory and
socisl reslity. Hence his vocational commitment was a political
one., He realised that lanéuage and 1deas are inextricably
linked, that language is always accompanied by an ideclogy and
is therefore class-based. It wes, thus, through his politics
that Freire deriﬁed his method.

In this context, Freire's objective was to offer an
education-which would help the oppressed to overcome their
silence. Paulo Freire's method and ideas derived from the
followinz: (1) the lengusge, culture and problems of the illi-
terates thermselves; (ii) philosophies of knowledge, human nature,
culture and history; (iii) analytical studies of under-develop-

ment in recently emerged Third World countries,

In the words of Richard Shaull in his Foreword to
Pedazogy of the Oppressed:

From a situation of direct engagement in the
struggle to liberate man sand women for the
creation of a new world, Paulo has reached
out to the thought and experience of those
in many different situations sand of diverse
philosophical positions: in his words to
tSartre and kounier, Eric Fromm and Louis
Althusser Ortegs y Gasset and liso, lartin
Luther King snd Che Guevara, Unsmuno and
liarcuse', He has made use of the insights
of these men to develop a perspective on
education which is suthenticaelly his own end
which seeks to respond to the concrete
reslities of Latin America,?

17. Richardsshaull, Foreword to Pedszogsy of the Oppressed,
l’l. ) p. 100
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The period of 1960 to 1963 saw the concretisation
of Freire's ideas about the problems of his people., The main
catalyst was his participation in the movement of Popular
Culture in Recife, where such themes as "nationslism, remission
of profits, development snd 1lliteracy were discussed in groups
using visusal sids to schematise the issues".18 He found the
exercise very rewarding ss it seemed to awsken the consciousness

of the perticipants, Freire began to apply similar methods to
literacy treining.

Admittedly, his objective was to evolve s unique
method of educating the masses; one that would inculcate in
them a measure of self-confidence, that would in turn 'liberate’
them, He ascribed a novel connotation to the word "education".
To Freire, education is "conscientisation™ (conscientizacao).

It is a process of mokin;, people aware of what he calls "the
true reality", It is the swakening of the people's conscious-
ness in order to snalyse the causes and effects of their own

situation, so that they may not only take control of the situation

but transform it.

Freire understood the conscientisstion process to be
the setting up of a "eriticel education®™. This ues understood
a8 "an education which was oriented towsrd the decision and

practice of social and political responsibility".19 It was a

18. Sanders, n.15, p. 5.
19, Freire, IDAC Document No,.8, (Geneva, 1975), p. 22,
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question of helping the Braéilian peocple to discover democracy
by participatinc in it, which implied moving beyond o "naive
consciousness®™ to reach s “critical consciousness“.zo Under
Freire's direction, in the ngtional Literacy Program for Adults,
the ideas of liberty, democracy and criticael consciosuness are

st the hcart of the educationsl process.

In msny respects Freire's concept of conscientizacao

is truly revolutionary, for it is p totally new slternstive to
traditional education; change, learninr and experlence taking

on simultaneous and equal roles. Once critical consciousness is
created in man, he will begin to act logically and reflectively
and thereby transform reslity. In other words, reflection-in-
action, or what Freire calls praxis, 1s essential to the educa-

tional process,

To Freire, the belief that schools shape society is
an absurdity. For him, it is the other way round; and the act
of knowing is something that a man does for himself. True
liberation cen only be achieved by an educstion that mekes man
rational in outlook. Real snd radical transformation of proper-

ty relstions must precede the institutionslisation of liberating

educetional modes,

20, "Naive Consciousness™ is that of 2 person who is submitted
to social change without understanding the real
causes of them, snd who grasps only the most irmrediate
and external causes of the social change phenomena.
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Another important festure of Freire's method was his
attempt to provide an slternative to the usual teaching habits,
He believed implicitly that education could not be heutral. It
either liberates msn from ﬁhe chains of subjugation or domesti-
cates him within it., Freire's method of teaching involved an
entirely new value concept. He felt that words should have an

emotionsl content comprehensible to the pupil,

The idea of hsving an a, b, ¢ book for the whole

country has no scientific basis. Ve took serious-

ly the pragmatic level of language. Ve had to

choose wrods which offered clues to linguistic

difficulties. Each word had to be connected to

the reality of the people, For each word we

needed codification,?21

The vocabulary wes chosen not only for their repre-
sentation of the basic sounds of the language, but also for
their potential capacity to confront the socisl, cultursl end
political reality, 1In thiq&onbext, Freire developed s meaninful
vocabulary for 1ifferent contexts, For instance, for the rural
illiterates, words such ¢s shovel, yoke, work, people, radio,
etc,, were chosen; wheress for the city-dwelling messes, such

words as slum, bicycle, salary, brick, government, etc., were

chosen.

In most primers used in traditional adult literacy
campaigns, text sentences read as follows: "Eva saw the grape";

®"the cock crows"; "the dog barks"; ".ary likes animals”; and

21, Freire, n.13, p. 31.
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other similsr inanlties, A4ccording to Freire, these are no
doubt relevant in their "linguistic contexts™; but they sre
®"deprived of their suthentic dimensions as thought-language in
dynamic interplay with reality. Thus impoverished, they sre

not authentic expressions of the wcrld."z2

The key to the successful implementation of the method
is the 'co-ordinstor', His role was not to teasch but to get all
the members of the group to participate by directing questions
to them and prolonging the discussion so that they may realise
the deeper méaning of what was once for them an obvious ana
accepted reality, From the beginning these groups, which were
called 'culture circlés', avoided purely mechanical approaches
to literacy. Their main aim was to reise the level of conscious~
ness in accordcnce with the phenomenon of emergence that was
happening in their country. The moin task thus wss to raise the
level of consciousness from naivete to criticsl 1ntelligencé
accompsnied with illiteracy to literacy. In other words, it
stimulates the participents to move themselves by & reslistic
assesément of themselves end their environment, from unsuthentic

interpretations of life to crestive initiative,

Describing his experience in Recife's Cultural Exten-
sion vervice, Freire gives verbatim accounts of the responses
of those who underwent training: "I came only to learn how to

sign my name. I never believed I would be sble to read too,

22, Freire, n .10, p. 26,
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at my age", says one. "Before letters seemed like puppets,
Today they say something to me, and I can mgke them talk",
quips another. ™I want to learn how to read snd write", said
one man, "so I csn get out from under the shadow of others®,
Ancther msn, exemplifying the process of populist emergence
that is chasracteristic of Brazilian tranéition, said: "The
people have the answers", "“The world is my school™, observed

& peassant profoundly.23

The Paulo Freire method gained prominence after 1962
when Brazil, encouraged by the example of Cubs which had almost
eliminated illiteracy through a massive casmpaign, was the scene
of & movement by both private and public srencies eager to
sccomplish the same result, In 1963, the Brazilisn I'inistry of
Education comritted itself to 2 literacy campaign using Freire's
method . Traininz ccurses for coordinators were begun in nearly
8ll the states -~ 6000 persons volunteering in Guanabara alone,
It wes snticipated that by 1964, 20,000 tcircles of culture’
would be under way, teaching and 'consciehtising' two million
pecple in & course lasting three months, Forty million Brazile

ians would thus become literate within s few years,

.The revolutionary implications of the method were
freely digcﬁssed and accepted since those who‘were involved
in 1t were of the opinion thst the country wss in a pre-
revolutionary situation. Freire's method was however, looked
upon apprehensively by the upper and niddle classes. They

believed that it would lead to the proletarisnisation of socjety
2;. ILIRA,

1968 Annual ﬁégort - Asrarion Relorm iraining and
Resesrc nstitute, e, 1359!, Pp.279-80,
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and a shift in power towards the illiterates and semi-illitérates.
There was considerable snti-Freire propaganda, particulerly from
the influential Rio de Jeneiro daily, O Globo. Its main charge
was that his method was &n instrument of subversion. The funde-
mental fear of the ruling classes was one of the causes for the

governmental change of 1964, which delivered the coup de grace
24

to the conscientissticn programre.

Thereupon Freire left Brazil and lived in Chile,
workihg for the Chilean government, He worked for three years
in an educational project related to the Agrarian Reform Prog-
rame, directed by Jacques Chonchol, who later become Finister
of Agriculture in the Allende Government. In 1967, Freire was
invited to Harvard, snd for the first time he left familiar
Latin Americe and made his first contact with the industriaslised
world. In the United States of America he was imredictely
confronted with two revelations: first, misery and oppression --
especially of the blscks == in the midst of materisl pr: sperity;
and secondly, the elienation and domestication of large sections

of the American public,

Freire soon realised that the Third %orld was not
merely s geographical concent, M"Ths blacks and other racial

minorities offered a very visible example of the ‘'Third 'lorld!

24, Since 1964, literacy treininz has been continued in Brazil
on a modest scale, but, significently, without
'conscientisation:.



in the United States, in the same manner as the ruling classes
in Bragil and in Chile who played the role of the 'First Vorld!
against the worker and pessant populction in their respective

25

countries.” After this direct contact with the developed
countries, Freire's ideas sbout democracy underwent drastic

change.

In 1970, Freire moved to Switzerland to teke up work
as a consultant in the Depasrtment of Education of the VWorld
Council of Churches., This assignment helped him to maintain
contact with radical educational programmes in Tanzenia, in
Allende's Chile, and with Liberation liovements in Portuguese
colonies, He zlso participated in 1971, in the founding of the
Institute of Cuitural Action, the goal of which was to work at
translating the theory and practice of conscientisation into the

socio=cultural context of the "highly industriglised societies,"

In later writings (after the 1964 coup) Freire realised
that his experience was not without its wesknesses. In his
attempt to clarify himself, Freire redefined the very notions
of 'democracy', 'liberty' and 'participstion', Another clarifi-

cetion Freire made, was to mske elaborate his theory of change,

From the preceding sccount of Psulo Freire's life,
ideas and pedagecgical method it 1is observed that Freire's

concern is, most importantly, political in nature. It cannot

25. Preira. n. . .
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be overemphasized that he is more than s mere pedagogue, The
objective of his method is quite clear; it is not simply 2 new
alternative to the existing educational system; rather it is
intended to be the instrument of socisl chenge; in the sense
that Freire wants not merely to teach his students to read and
write but to provide sz framework in which they may compfehend
thg&ealities of their own existence in a critical and rational

manner.

Freire's understandinz of sccisl change is conditioned
by the historical experience of Latin Americe in generzl and
Bruzil, in particular, His aim was to bresk the shackles of
cclonisation which had been clamped on his people both physically

and mentally.

Freire has been influenced to o considerable extent
by his Catholic background. Perhaps this would explain Freire's
lukewarm attitude towards the classicsl Mrrxist pattern of socisl
change. However, Freire sees no basic contradiction in being
Cetholic and Marxist at the same time, Here it coculd be mention-
ed thet Freire's decision to live and work with the Vorld Council
of Churches, st Genevz, so far away from home and his people,

adis snother dimension to his ideolorical leanings.

To give Frelre his due, it cannot be denied that his
concern for his people is genulne; it arose from his own personal

experience beginning from childhood. The deprivatiocns of his
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family snd the poverty and oppression sll eround him influenced
his humonistic thinking, |

Since the concrete historicszl exnperience of 3razil,
from which Freire derived ths ccre of his thourhte, has been
more or less parclleled in #11 the other rréently decolonised
countries, it 1s not surprisinz that Freire's works contain o
messare for us ell, History has shown that the problems arising
out of cclonisation and backwardness becr & certein similsrity
throughout the Third iorld. Freire's prescription for emergence
and awckening; is applicsble to the colonisl people enywhere in
the world. The siznificance of Freire's idens are &8s relevant
to the First .orld as ﬁhﬂy ore to the Third, as oppression 1is

not a peogrephical concept.
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CHAPTER II

FREIRE'S CONCEPT OF M AN

Vhen embarking on s study of the political ideas of
Psulo Freire, it is necessary, first of all, to have a proper
understanding of what Freire means Sy the word *'man', Philoso-
phers from time immermorisl hsve focussed their attention on one
significant question: what is man? There have been ever so
many interpretations about what man really is, For some, man
was on incorrigible sinner; for others he socught the good life;
for still others, profit. To Freire, 'man' is primerily a
political being; and when Freire refers to his "criticsl man",
he is envisaged in & specifically political context. And educa=-
tion is conceived simply as en instrument in the creation of a

pelitical man.

bince basically Freire desls with a political men and
prescribes political education to his 'men', it is necessery
that an attempt should, at the outset, be made to understand
the quolities Freire attributes to his man, In his effort to
identify man, Freire makes fine distinctions between man and
animal and their differing interaction with nasture. Also, since
culture and history sre relevant only in the context of the
evolution of man s3s against animal, it 1s necessary that some

licoht is shed on Freire's concept of culture snd history.
Characteristics of Freiret's Political Man

For Paulo Freire, man is a critical 'subject'!. Freire's

characterisation of man is most pronounced when he distinguishes
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man from animsl. Throughout his writings this differentiation
is brought to the fore. It is mainly through this distinction

that Freire elucidates and defines man,

Freire sees man as "a being-of-relations®™ in dislecti-
cal relationship with the world and in diaslogical relaticnship
with his fellow men, In the ssme way, Ireire sees the relstion-
ships existing between man and the world to be dialectical in
nature. Man ié also s free, conscious, transcendent, temporal

being who experiences intentionality or a sense of the conse-

quential.

HMan is conceived to be a free being because he alone
is able to experience the pluralism that exists in the relation-
ship of man with the world, Eech releticnship that he experiences
with the reality is a chsllenge, something to which he has to

bring his own, original response. In this context, Freire says:

There is a pluralism in the relstionships of
man with the world in so far 2s he responds

to the rich variety of challenges from the
world., Thus he need not, therefore, confine
himself to one rigid kind of response. His
pluralism is rooted not only in different
challengzes but in the diversity of resconses
to the same challenge. In the on-going
process of his responses he changes in the
very sct of responding; he orgenizes himself
and chooses the best response. He tests it
gnd acts upon it, In the relationships which
man structures with the world, there eoxists,
due to man himself, & pluralism within the 1
sin;ularity of his relstionship with the world,

1. Paulo Freire, (Tr.) La_Education como Pratica de ls Libertad,
ICIRA (Santiago, e, s Do .
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Freire has a great deal to say about human conscious-
ness, and his theory of consciousness and its levels is at the
very heart of his educétional philosophy. But in his concept of
man an essential quality is humsn criticalness, a function of

consciousness. Freire puts it thisfway:

In gathering the objective dats from his reality,

as threads that unite one datum to the next, one

fsct to another, men is acting in a criticsl

fashion. He is reflecting, His activity is not

merely reflex sction, as would be the case in the

animsl realm of mere contact,2

But not only is mzn, in Freire's view, s free and
conscious being; man is "an incomplete “Heinz®™, who experiences

completion®™ only in his relationships with his creator.

For Freire, religion, which 1s an expression of the
relationship that binds man to God, is thr very heart and core
of what it means to be a man, to be human, It is interesting to
note although Freire implicitly believes in the dislecticsl
method of Karl FMarx, he does not however, underplay the role
religion plays in huran activity. Althoush, Freire's belief in
reli ion is only implicit in his uritincs, the importance of it
is nevertheless felt, Freire speaks of this quality of tran-
scendence of which man is cepable, in the following terms:

Only man is capable of transcendence., Getting

himself together -« which he does because he

is cuzpable of trenscendence -~ is not saying

that this 3uality of transcendence is only

"spiritual®™ in the sense that Erich Kahler

studied human transcendence. Nor is it

exclusively a result of the trasnsitive quslity
of man's consciousness, which permits him to

2, Ibid.



objectify himself and to objectify that
objectification so that he then recopgnizes
different existentisl realms ond thereb¥
distinguishes & "self™ from a "non-self".
For us, man's transcendence is equally st
the root his finiteness end in the con-
sciousness man has of his own finiteness.
For, man is sn incomplete being, and the
completion of his incompleteness is
encountered in his relstionship with his
creator, a relationship which by its very
nature, can never be a relationship of
domination or domestication, but is

always s relationship of liberation.

Thus, religion ("relipgare™) which incarnates
this transcendent sense of relationships
amonz men should never be an instrument of
alienation. Prccisely because he 1s a
finite and indigent being, in this transcend-
ence through love, man has_his return to his
source, who liberates him.3

Freire sees no contradiction betueen his faith and

his com itment., He admits that it is not necessary to be a

Christian, to be a revolutionary; but to be s Christian is to

be committed to the cause of the revolution. In his words:

If 1 am asked in which country, USA or China,
one can be more suthenticaelly Christian,
though I do not know China first hand I have
no hesitation in answerines, China, I believe
that in a capitalist country it is very
difficult for a Christisn to live. Does not
God eppear in a society which cays he does
not exist? God 1s expressin: himself in
China, in Cuba. Ve tend to think that the
only expression of God is in the Church, For
me the bigz temple of God is the orld.

Church is only a big house, Incrrnstion 4
proclaims that Christ is with man everywhere.

3.
L.

Ibid,

Psulo

Freizg, Education for Liberation, (Bangalore, 1975),
Pp. =47,
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In this respect, Freire reflects the position taken
by the radicsl priests of Latin Americs such as Camilo Torres
of Colombia and Helder Camsra of Brazil who have given a revolu-
tionary interpretation to the Bible and mainteined the position
that to be a Christisn is to be a revolutionary.5 |

The fourth quality contained in Freire's concept of
man is what he calls "the.quality of temporality". Freire views
time as the creation of man. If man differs from beasts it is
not only because man can reflect and also reflect on his own act
of reflection, which animsls cannot do, but it is also because
men is not a prisoner of the static present as animels are, For
Freire, man can "temporalize" himself, and by so doiny, he becomes
his own subject, He inserts himself into human history as

author not as object.

In the rct of insight (becsuse man exists and
does not merely live) there is found the root
of the discovery of his own temporality. He
begins to experience this temporality at the
moment of bresking through unidimensionally=
experienced time., At this moment he rises
above his past, he scrutinizes the present

and he constructs his future. One of his first
insigzhts, then, within the historical context
of his own culture, is the unidimensionsality
of time. The "™excess"™ of time undier which man
lived in preliterate cultures thwarted his own
understanding of his own temporality, which he
attains with the insight referred to previously,
and which gives him access to his own histori-
city., A4s animal has no historicity because

of his ingbility to emerge from or rise asbove

5. See works of Camilo Torres, Por el Padre Camillo Torres

hestrepo (Mexico, 1967 and Helder Cemera, Revolution
THFSugE Peace (New York, 1971).

6. Freire, n,k4, pp.4O=-41.
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time, to gain insight, to transcend that which
keeps him submerged in a totally unidimensional
time «« a static present of which he has no
consciousness, Man, on the other hand, exists
("existere®) in time., He is "within". He is
"without", He possesses., He incorporates,

He modifies, Because he is not a prisoner of
time reduced to a permenent present, he emerges
from it, He immerses himself in it. He tempo-
ralizes himself,7

dere men an "Ptemporal" being, o8 animals ere, he
would live outside of history and culture. He would be
%ghistorical™ and "acultural® as well as "atemporal". But
because man creates time &8 an act of consciousness, he 1is also
capable of creatin- history and culture, This capacity to
create history and culture is due to man's intentionality, or

what Freire calls msn's "sense of the consequential®.

In so far as he achieves this emerrence from
time, freein- himself from its unidimensionsality,
understending it, his relstionships with the
world are permested with a sense of the conse-~
quentisl, It is elmost commonplace to affirm
that the natural positionof man in the Vorld

is to be not only in it, but with it; for he

is not restricted to mere passivity. By not
reducing himself to only one of these dimensions
in which he shares -« the nztural and cultural «-
the first by his bilological character, the second
by his creative power, men can be preeminently
one who transforms, His capacity for non-
distorted and not merely accidental intervention
does not pcrmit him to be a mere spectator ine
capable of intervening in the reality in order

to modify it. Possessing an acqyuired experience,
creating end re-creating, integreting himself ond
his experience with the conditions of his context,
responding to the challenges of his situation,
objectifying them and himself, gaining insight,

7. Freire, n.1, p.k2.
8. Ibid.



transcending, man engages in o reslm that is
his alone, that of history and culture.9

For Freire then,because man is temporal and thereby
experiences a sense of the coansequentiel, because man has great
capacities for freedom snd for s developed critical conscious-
ness, and finelly, because ﬁan is capable of itranscendence, the
only suthentic model after which man should fashion himself is

what Freire would call "the radical man" -- an ideal type.

Radicelization, which is implied when man chooses
for himself, is positive because it 1s preponderan-
tly criticai. Beceause it i~ criticsl and loving,
it is also humble and communicative,

In his choosing, radical men does not deny to the
other the right to choose as well, He does not
wish to impose his views, He dinlogues asbout it,
He is convinced sbout his own choice but he also
respects the right of the other to be convinced
about his own choice ss well, He tries to
convince and convert, but without in any way
coercing his opponent,

Nevertheless, he does have the responsibility,
becsuse of love, to resist the violence of those
who try to impose silence, those who, in the
name of freedom, kill that very freedom both in
themselves and in others,

The radicsl position, which is a loving position,
cannot be masochistic. Radicsl man cannot be
passively satisfied with the exacerbated power
of the few which brings with it the dehumaniza-
tion of all, including the powerful,

Radicel man slways submits his action to critical
thought .... Radical man is no mere spectstor of

the historical process, Rather, he is a subject,
and as such, he seizes upon the contradictions of
history. But he does not see himself as the sole

9‘ Ibido. p. l&30
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proprietor of history. He recognizes that if
he can neither anticipate nor stop history,

he must together with other subjects, collabo-
rate to hasten the transformction of his
situation, And his effectiveness in this
regard is in proportion to the development of
his criticel consciousness,’

Concept of Nature

There is no single place in his written work where
Freire explicitly discusses neture, On the other hend, a
concept of nature is slways implicit in the discussion whenever
he invokes the seemingly trite but sctually crucisl distinction

11
between man and animal.,

Because man reflects, not only does he know,but he
knows that he knows, For Freire, man's "consciousness 1s
impossible without the world which constitutes it ... / end/
it is equally true that this world is impossible if the world
itself in constituting consciousness does not become an obJect

of its critical refléction."’z fian createe himself and becomes

10- Ibid.’ pp|50-510

11. Marx also, in his analysis of man, contrasts man with
enimsal. In the Philosophical Manuscrigts; larx
defirnes the species character of human beings 'es
free conscious sctivity', in contrast to the nature

of the animal which does not distinguish the acti-
vity from itself,

12, Paulo Freire, "Cultural Action znd Conscientizaticn®,
Harvard Educational Reivew, (New York), Vol.iO,
Celdy Po .



subject to the extent to which he is integrsted with his
specific context and reflects upon it. Thus, in Freiye'a
view, man's consciousness originates in the "dislectic of

men's objectification of, and action upon, the world."13

Man as a3 being-of-relations, whose proper "vocation”
is to be a "subject", becomes a subject, or "humanizes" himecelf
only within the context of his relationship with the physical
world.

‘an, simply because he is a man, is capable of
reslizing that there are other reslities exterior to himself,

He observes "that he and other beings exist in the same world
and that they are in different existential orbits; a world

of inanimate objects, plants and animals and other humen beings.
He has the power of realizing that he is not living in an ever=-
lasting present, but the time~dimension he lives in is made up
of yesterday, today and tomorrow."'h Freire believes that
consciousness of, and action upon, reality are therefore insepa=
rable constituents of the transforming act by which men becomes

a "being-of-relations",

!

Ioreover, because man i1s a conscious, rational being,

man is praxis.15 That is, mants conscious sni intentionsl

13. This 1ldea 1s not only dear to the Marxists, but to
Durkheimians as well,

14, Freire, n.12, pp.453-454,

15, Paulo Frgére, Pedagogy of the Oppressed, (London, 1975),
p. 60.
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action has an impact on the physical world. The fact that
man is so affected is due to the inversion of praxis by waich
culture is created or introjected into the conscious agent.
This introjection modifies man's subsequent active impacts on

the physical world. And the process, or dialectic, continues.

An animal, on the other hand, is & reflexive rather
than reflective being. Because the animal is not a self-
conscious being, it is incapable of reflecting on its own
activity. The things produced by its own activity, are of
itself. Thus because an animal is incapable of separating
itself from its activity, its activity is simply an extension
of its own being.

Because the animals' activity is an extension
of themselves, the results of that activity
are also inseparable from themselves; animals
can neither set objectives nor infuse their
transformation of nature with any significance
beyond itse.f. Moreover, the "decision® to
perform this activity belongs not to them but
to their species. Animals are, accordingly,
*beings-in-themselves®, 16

Being reflexive rather than reflective, animals
are atemporal. Because atemporal, animals are also both
'ahisto;ical' and - %acultural®, for to be an historical and
cultural being presupposes the note of temporality. Animals
do not go %’éﬁ%‘é’?‘ t?\)ép%%%\%%%' 1&%%%%]721: %yn%gdes abacire% ea li%%]é g
of immersion and thus are atemporal. But with animals (in

contrast to man), Freire writes:

16. Ibid., p. 70.
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As it lives immersed in a world to which it
cannot give meaning, as it has no yesterday,
today or tomorrow, and lives in an oppressive
resent, the animal is not a historical being.
is ahistorical life is lived in a2 world which
is not 3 "non-self" which might change him
into a self and in this way, allow him to be
conscious of himself and of the world.l7

Because animals are not reflective but only reflexive
beings they are only *in' but not 'with' the world., For "the
animal’s, contacts are acritical. They do not go beyond the
association of sensory images through experience. They are

singular and not plural. Animals do not elaborate goals; they

exist at the level of immersion."l8

Moreover, if it can be said that man, because he
is a being-of-relations, 1s praxis, in contrast to animal,
animals are mere creatures of contact. As Freire says:

Contacts are the mode of being proper to the

animal realr. Contacts imply the very opposite

of human relationships. They 1mp1K predeter-
mined or reflex reactions rather than thought-
ful and culturally consequential responses.

Thus, contacts result in accommodations, not

in integration.l9

Thus, if integration characterises the orientation

of man to the physical world, adaptation or accommodation

17. Ibid.

18. Paule Freire, Cultural Action For Ffreedom, (London,
1973), p. 52.

19. Freire, n.l, pp.4=5.
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characterises the orientation of animal to the physical
world. “Whereas animals adapt themselves to the world to
survive, men modify that world in order to be more, *20 And
if man can be at once both in-and-with-the-world, it is
because man, being a temporal énd therefore, a historical
being, has the power of the word which the animals do not
have, 2} Consequently, the physical world is, for animals,
only a 'prOp"22 to which they instinctively accommodate or

adapt themselves. In Freire's words:

The prop' world of animals contains no limit-
situations, due to its ahistorical character.
Similarly, animals lack the ability to exercise
limit-aczs, which require a decisive attitude
towards the world: separation from and objecti-
fication of the world in order to transform it.
Organically bound to the world, animals do not
distinguish between themselves and the world..
Accordingly, animals are not limited by the
limit-situations ~- which are ahistorical --

but rather by the entire prop (in that event,
the prop would se the world), but to adapt to
it. Thus, when animals "produce® a nest, a
hive or a burrow, they are not creating products
which result from ®"limit-acts®, that is trans-
forming responses. Their productive activity

is subordinated to the satisfaction of a physical
necessity which is _simply stimulating, rather
than chailenging.23

20, Freire, n.l18, p.5%5

2l. To see Freire's philosophy of the word, refer geaaeggx of the
Qppressed, p. 72. Also refer *Education an nscien-
' tizacao®, Exnani Fiori, CICOP Working Paper, 14/C/70,
mimeographed, pp.l-5. Fiorl was Freire's mentor in

philosophy for many years. Freire has expressed his
intellectual debt to Ficori.

220 Fl‘eirt, htlS." ppo70'720
23. Jjbid., p. 72.
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For Freire, the ahistorical 1life of animals does
not occur in the "world®, taken in the strict sense of the
word, because for animals, the world is not a "non-self",
which could set the animals apart as a "self®™. Thus the
historical world of man can only be a prop for the animal,

a "beinj-in-itself®., Because the animal realm is outside of
history, Freire says that animals only "live®. They do not
®"exist", The meaning Freire brings to the term "live® is
survival only. So, "live®, is the more basic term; and "exist®
indic ates a conscious, therefore deeper, involvement in the
processes of "becoming®. Freire points out that in the

Enjlish language, the terms ®live® and “exist™ have "assumed
implications opposite to thelr 'etymological origins'®*. 1In
contrast to animals:

Men -~ aware of their activity and the world

in which they are situated, acting in function

of the objectives which they propose, having

the seat of their decisions located in them-

selves and in their relations with the world

and with others, infusing the world with their

creative presence by means of the transforma-

tion they effect upon it -- unlike animals,

- not only live, but exist; and their existence
égl?iigg;zls on a atemporai flat, uniform *orop%; men exiséi

live out in a world which they are constantly re-creating
their and transforming. For animals, *here® is only
existence a habitat with which they enter into contact;

for men, *here® signifies not merely & physical
space, but also an historical space.24

Furthermore, because animals are incapable of re-

flecting on their activity as an extension of themselves, or

24. Ibid.



on the products of their activity, animals produce for others,
not for themselves. Animais produce for men. Thus, animals
cannot be said in the strict sense to work. Only men work.
Animals cannot work because they are incapable of producing
for themselves, They cannot produce for themselves because

they are not their own subjects.

There is a further fundamental distinction
between man's relationships with the world
and the animals' contacts with it; only men
work. A horse, for example, lacks what is
proper to man, what Marx refers to in his
example of the bees: "At the end of the

every labour process, we get a result that
already existed in the imagination of the
labourer at its commencement®.... Action
without this dimension 1s not work. In the
fields as well as in the circus, the apparent
work of horses reflects the work of men.
Action is not work because of the greater or
lesser physical effort expended in it by the
acting organism, but because of the conscious-
ness the subject has of his own effort, the
possibility of programming action, of creating
tools and using them to mediate between him-
self and the object of his action, of having
purposes, of anticipating results. Still
more, for action to be work, it must result

in significant products, which while distinct
from the active agent, at the same time condi-
ticn him and become the object of his reflection,2

- Moreover, animals are not risk-takers because they
are not challenged by their environments. Their environment

does not evoke from them decisive responses.26 Thus unlike man

25. Freire, n.l12, pp.456-457.

26. Skinnerians and other behaviouralists could raise serious
hilosophical objections to Freire's distinction
getween man and animal. Freire could also be accused
of having tried Thomism. But our purpose here is
simply to present Frelre's core ideas, not to treat
them critically.
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animals cannct commit themselves. Their

ahistorical condition does not permit them

to "take on" life. Because they do not "take

it on", they cannot construct it; and if they

do not construct it, they cannot transform

its configuration. Nor can they know them-

selves to be destroyed by life, for they

cannot expand their ®prop® world into a

meaningful, symbolic world which includes

culture and history. As a result, animals

do not ®animalize" themselves -- nor do they

*je~.animalize®™ themselves. Even in the forest,

they remain ”beings—in—thegselves‘, as animal-

like there as in the 200.2

And finally, because a man is a man and 1s capable
of discernment, he is capable of developing relationships with
other human beings.. This, too is specifically characteristic
of human beings, in contrast to animals. An animal can be in
contact with reality. The difference being that a relationship
implies the use of intelligence, oritical judgement, technical
skill, etc. .In other words, it implies a behaviour which
cannot be determined only by reflexes, and which is peculiar

to man as a free, and intelligent being.

Freire, says that in course of this network of rela-
tions, man becomes a subject. When man uses his power of
discernment he finds himself face to face with reality which
is not only exterior to himself, but which stands up to him,
defies and provokes him. Man's relationship with reality, |
with his own context in life, is one of confrontations and

oppositions. Nature opposes man, and a man's relations with

27. Freire, n.l1l5, pp.70-71.
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other men are relations of opposition and confrontations in
the sense that he 1s continually faced with the temptation

to use them as objects, for his own benefit.

Freire writes, "each relationship, therefore, with
reality 1s a challenge, something to which he has to bring his
own original response. There are no set patterns of response,

but a different one for every occa‘sim’x.“28

What is importent
to understand is that man's response to a challenge not only
changes the reality but changes man a little more with each
new challenge. In the repeated play of challenges and res-
ponses, man changes himself by the fact that he responds.
Freire continues:

His responses to the challenges of his life

context is the act by which man creates

himself, also the act by which he becomes

subject, for this response demands reflection,

critical inventiveness, choice, decisions,

organizations, actions. Thls is how he

becomes not only *adjusted' to the reality

and other persons but integrated.29
Through this method of meeting challenges throughout life, man
is also invited into a dialogue with his fellows, which is

characterized by fellowship and reciprocity.

It follows that once man is integrated into his life
context, he starts reflecting on it and responds to its

challenjes, and in the process creates his own culture.

28. Literacy Awarmness and Education, IDAC Study Document,
h&grac, Pp.7-8.

29, Ibid., p.8.
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Culture is one of the major differences that exist between
man and animal. As man makes relations with the world, he
creates and re-creates. In the process of interaction he
gives something of himself to it., In this way he creates
culture.

For Paulo Freire, the word culture has a much deeper
content than the way people usually view this phenomenon.
Cultu:e is markedly distinct from nature, which is not a
product of man; and culture which is made and transformed and
added to the existing culture is what he adds to nature.

*It is the fruit of 3ll human labour, of man's creative and
re~-creative work, of his efforts to transform reality and form
relationships of exchsnge and dialogue with other men."30
Culture 1s seen ®as the sum of systematically acquired know-
ledge of man's experlence which 1s got through a critical and
creative acquisition, through the process of dialogue, and not
something which is just transmitted with nc integration into
the whole being and 1ife of man.'31

In this sense one can say that man cultivates himself
and creates culture by the very fact that he forms relationships,
answers the challenges of nature, crit;cises and incorporates
into himself the accumulated human experience gained by his
ancestors and those around him and expresses it in creative

action.

30. M.. Pe 90
3l. Ibid.
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From this it naturally follows that man is not only
the creator of his culture by his responses te the challenge
of nature and the relations he forms, but he also makes history.
To the extent to which man creates, re-creates and decides,
the ages are formed and re-formed. Freire says:

History «- in the fullest sense of the word

is the history of all the people, not just

of the armies or the governments of a country --

is simply the successive responses that genera-

tions of men give to the challenae of nature,

other men and social structures. 32

In contrast, the animals are “"unable to objectify
either themselves or their activity, lacking objectives which
they themselves have set, living ®"submerged® in a world to
which they can give no meaning, lacking a 'tomorrow' and a
'today' because they exist in an over-whelming present --

animals are ahistorical.'33

As a4result of this, animals are not able to commit
themselves. Their ahistorical condition prevents them from
taking on life. On the other hand, man is seen as a conscious
being, who "exists in a dielectical relationship between the

determination of limits and his own freedom."34

32. Ibid.
33. Freire, n.1%, pp.70-73.

34. Ibid.. p. 71.



According to Freire: "Men can tri-dimensionalize
time into the past, the present and the future. Their history,
in functions of their own creations, develop as a constant
précass ef transformation within which epochal units material-
1:0.'35

Frelre conceives any epoch to have a complex of
ideas, hopes, doubts, concepts, values, and challenges in a
dialectical interaction with their cpposités, striving towards
fulfilment. The concrete representations of these ideas, form
the theme of each epoch. Freire's man, is one who is able to
work 'dialectically' with these themes, for fulfilment of him-
self. In other ﬁbrds, the man should be able to judge the
existing strucéure as contradictory to his being and through

the process of his being a subject see the universe and his

ideas as having some sort of dialectics.

The whole man 3s seen by Freire can be summed up
in 'praxis'. In this process of 'praxis' there are those who
look at the themes with the view to maintaining it, and in the
process lose its dynamic aspect. 1In such a situation, myth-
creating irrationality itself becomes a fundamental theme,
Its opposing theme, the critical and dynamic view of the world
strives to unvell reality, unmask its mythiclzation and achieve
a full reallsation of the human task. The permanent transfor-

mation of r@ality is in favour of the liberation of man.36

35. Jkid., p. 73.
36. Jkoid., pp.45-59.
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Freire feels that when one studies man, one should adopt
®*a concept of man as a conscious being, and consciousness as

consciousness directed towards the WOrld.*37

The final distinction Freire makes between man and
animal is that animals are ineducable. One cannot pose problems
to animals as one can to men. Thus 2nimals are trained. Only

men are educable.38

A marked similarity 1s discernible between Freire's
concept of man and that of Marx. freire's whole concept of
man ‘seen as a subject and as one who is able to transform
nature and to respond to the challenges offered by it, who
can form reciprocal relations with other men, and who is able
eventlally to create his own culture at a particular moment in
history through the process of dialectics -~ is akin to Marx's
concept of man. It is from Marx, it appears that Freire has
adopted the dialectical method in order to understand man. It
was Marx who in his thinking was able to surpass the mechanical
materislist conception of man as a thing among things. Marx
surpassed this concept of man by overcoming its naturalism
and applying socio-historic criteria. Marx emphasizes in the
Egonomic and Political Manyscripts that if real physical man

posits hils objective being and powers as alien objects, "the

37. Ibid., p. 52.

38. Paulo freire, Lm%%%mﬁm%m
A r. RA) mimeographe

anuary, 1969, p. 7. ’
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positing is not the subject, it is the subjectivity of the

objective powers.'39

39. Quoted in Milan Pruscha, 'Marxi;m and the Existential
Problems of Man®, in Eric Fromm, ed., Sogialist
Humanism (London: 1965), p. 141,
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CHAPTER III

*CULTURE OF SILENCE'

For Freire, culture is the all-enveloping, the
all-inclusive concept when it comes to discussion of human
affairs. Although Freire frequently uses the term "society®
interchangeably with the term ®"culture®, it should be clear
that for Freire, the concept of society is subsumed under the
concept of culture. Thus, in his discussion of culture he
insists that a culture cannot be understood unless the parti-
cular social structures of that culture are clearly understood
first. Illoreover, Freire says that although ®culture is the
cystematic acquisition of human experience®, it is ®"an acquisi-
tion that is critically and creatively incorporative, and not
merely a juxtaposition of 'given' information or prescriptions.®
This is, indeed, a3 humanist view of culture that says ®"culture
is man's contribution to the world of nature, which is not his

making." For Freire, culture is the product of human praxin.l

T X P al C

Freire is not a structuralist or mechanist. For
Frelre, the terms of relationship, as the relationships them-
selves, are dynamic, always changing realities. They are not

static entities. For Freire, the core of culture is political,

l. Paulo Freire, E a Pra a a L .
(Tr.), (Chile, 1970), p. 99.
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and the essence of politics is cultural. It could not be
otherwise for anyone who brings the concept of totality to
culture. What Freire means by "cultural totality"® is that

any given culture or Society can be viewed as a totality or
whole in itself, but to understand any given culture or

society it should not only be studied as a totality, but it
should first be situated as a "partiality® within the context
of a larger cultural totality that includes more than one
society. In Freire's view, neither national emergence nor
*underdevelopment can be understood without the comprehension
of the category of totality."2 Moreover, for Freire, only by
introducing the concept of totality can one speak anthropolo-
gically of the cultures of the First, the Second and the Third
Worlds.3 Freire's concept of totality allows him to express
his view that not only the societies of the West, but the entire
human or global community is, at the present historic moment,
undergoing a fundamental trancition from one form of world
order (or perhaps, organized disorder) to some other, the shape
of which is not as yet clear. We are living witnesses, then,
to a historic phenomenon of socio-cultural transition on a

global scale., In this epoch of transition, man finds himself

2. Paulo Freire, Adylt Edycation ag Qultyral Action, (Harvard
University, Graduate School of Education, 1969),
mimeographed, p. 7.

3. A detaliled discussion of what precisely is meant by those
terms - First, Second and Third World -- can only
be digressionary within the context of this disser--
tation. Throughout Freire's writing, he uses the
term *Third World", and sees himself as a "citizen”
of the "Third World®, but nowhere does he give any

et winid s iRt the, me70i0a he REAROS

the concept as explicated by Irving Horowitz
Ihxgs_ﬂgsidg_gi_ggxslgnmsna, (New York, 1967).



in the midst of profound cultural crisis. Freire sees the
global cultural crisis as dangerous for the emerging Latin
American and African nations that for the most part, make up
the Third World, lest they become *modernized®, which for
Freire, is the very antithesis of "development®. The crisis
of our epoch is an opportunity, in Freire's view, in sc far as
it presents the peoples of the Third World with the challenge

and hope of “development™®.

But what are the socio-cultural conditions from _
which these Third World pecple are emerging? Freire says that,
for the most part, the peoples of the Third World, were the
"colonized® peoples of the earth and that the characteristics
predictable of the colonised societies are five in number. The

enveloped

vcolonised peoples are in "dependent®, "closed®, socio—v

cultural structures in which the people are *"beings-for-others®.
They are objects manipulated by the colonisers. The manipula-
tion by the colonisers have been studied by various writers.

Freire describegz the ccloniser thus:

Apart from direct concrete, material possession
of the werld, the oppressor consclousness cane
not understand itself. The oppressor conscious-
ness tends to transform everything surroundin

it into an object of its domination. The eargh,
property, production, the creations of men, men
themselves; time, everything is reduced to the
status of objects of its disposal.

Whereas Albert Memmi has described the coloniser

as one whose

4. Paulo Freire, Pedagogy of the Oppressed. (London, 1975),
p. 34.



living standsrds are high becsuse those of
the colonized are low; i1f he can benefit
from plentiful and undemsnding labour and
servants, it 1s because the colonized csn
be exploited by the laws of the colony;...
thejrore freely he bregthes, the more the
colonised sre choked.

Sartre defines the state of the coloniser snd in

turn the result of the colonised in these words:

The colonizer can only exonerate himself in

the gsystematic pursuit of the *dehumenization'
of the colonized by identifying himself s little
more each day with the coloniallstic apparatus,
Terror and exploitation dehumenize and the
exploiter authorises himself with the dehgmani-
sution to carry his exploitation further.

Thus, the upshot of it is that the colonised are in s situation
of "domestic inexperience™, and, therefore, enveloped in a

fculture of silence®.

Freire explains what he means by "dependent™ socities

in terms of what he wmlls "structures of domination®,

vhen we recognize the existence of a structure
of domination, we are obliged to reccgnize

also the existence of two poles in sntegonistic
relaticns, Both of them, in the very concrete
reality of domination, constitute therselves

"as two opposed forms or modes of consciocusness”,
The one 1is independent and its essential struce
ture 18 to be of itself; the other is dependent
and its essence is life and existence for enother,
the former is the master, or lord, the latter,
the "Bondsman®,

5. Albert Mgm?i, The Colonizer and the Colonized (New York,
195’p0§l '

6. Jean Peul Sartre in the Introduction to Albert lemni's
book, The Colonizer and the Colonized, (New York,

1965}, oo 8e



As totalities in themselves the closed societies

are partialities of a larger totality in which

they find themselves in a relationship of depend-

ence towards the manipulating, or central.

societies. In this way, in such a relationship

of dependence, the closed societies cannot be

the "truth of themselves®, but on the contrary,

find themselves the "truth of the manipulating

societies".7

The metropolitan society and the dependent society
are not totalities in themselves, but are part of a greater
whole, the economic, historical, cultural and political con-
texts in which their mutual relationships evolve. Freire sees
the action of the metropolitan society upon the dependent
society as directive in chéracter, and the object society's
action whether responsive or initiative as a dependent character.
Looking at it differently, we have the relationship between the
dominator and dominated, which is the relationship between the
conqueror and the conquered. The conqueror introjects his
iileas and objectives on the conquered, who in turn internalizes
these ideas and becomes an ambiguous being 'housing' another.
Similarly, the dependent society introjects the values and life
style of the metropolitan society, since the structure of the
latter shapes the former. Moreover, in Frelre's view "depend-

ent ... profiles the Third World'.8

7. Paulo Freire, "Adult Education as Cultural Action®, pp.2-3.
In the gquotation given above, Freire is quoting
from Hegel, The Phenomencleqy of Mind,(New York,
1969), p. 234,

8. CICOP, §9u?g&isn.e&.&ul&uzel.ﬂs&iﬂn. (mimeographed),
3/C/70, p.9. : |
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Freire sees "closed" and “dependent® as two inextri-
cably intertwined qualities predictable of all colonized
societies and predictable of the socio~cultural ferminys a gua
of emergence. In Freire's view, closed societies are

characterised by a rigid hierarchical structure;
by the lack of internal markets, since their
economy is controlled from the outside; by the
exportation of raw materials and importation
of manufactured goods, without a voice in either
process; by a precarious and selective educational
system whose schools are an instrument of main-
taining the status quo; by high percentages of
illiteracy and disease... by alarming rates of
infant mortality, by malnutrition, often with

irreparable effects on mental faculties; by a

low life expectancy; and by a hijh rate of crime.?

Because of the particular kinds of dialectical
relationships that exist between the manipulating or metro-
politan society and the dependent societies, as well as
within the dominated sectors, the dependent societies ®"are
twice dominated.® They are dominated because as beings-for-
others they are subject to the elites of their own éociety
and ajain as members of the dependent society they are directed

by the metropolitan society.

Freire, devises his own term to describe the milieu
of the socio-cultural dependencies. Freire's term is the
*"culture of silence®. The culture of silence which 'errdeter-
mines the infrastructure in which it originates can be understood

only

9. Freire, "Cultural Action and Conscientization“ Harvard
Edycational Review, (New York), Vol.40, No.3,pp.460-1.



if it is teken as a totality which is itself
part of a greater whole. In this gresater
whole we must also recognize the culture of
cultures which detérmine the voice of the

[¥e do mot  ¢ulture of silencelds an entity created by
mean that the metropolis in specialized lasborastories
culture of and transported to the Third World. Neither
silence is i1t true, however, that the culture of

silence emerges by spontaneous generation,

The fact is thet the culture of silence 1is
born in the relationship between the Third
World and the metropolis, "It is not the
dominator who constructs a culture and imposes
it on the dominated. This culture is a result
of the structural relations between the domi-
-nsted and the dominators." Thus, understanding
the culture of silence presupposes an analysis
of dependence as a relational phenomenon which
gives rise to different forms of being, of
thinkin;, of expression, those of the culture
of silence and those of the culture "which has
& voice,"10

Freire meintains that the culture of silence 1s characterised
as one in which the power elites exercise the right of decision-
making, of acting, without the participation of the popular
majority. FBurthermore, because the economic decision~-making
circle is outside the culture of silence,and located in the
metropolipen culture, the infrastructure of the culture of
silence is moulded by the metrovolitan elites., Becsuse of the
fundamrental insuthenticity of economic relations imposed on a
people from without, the superstructural culture of silence
that emerges "reflects the inauthenticity of the infrastructure,"
Whereas the metropolis can absorb its ideological
crises through mechanisms of economic pover and

a highly developed technology, the dependent
structure is too weak to support the slightest

10. Ibid. ] ppohss-g.



popular manifestation. This accounts for the
frequent rigidity of the dependent structure,

The dependent society is by definition a silent
society. Its voice is not an authentic voice,

but merely an echo of the voice of the metropolls --
in every way, the metropolis spesks, the dependent
society listens,

The slience of the object society in relstion to
the director society 1is repeated in the relation-
ships within the object society itself, Its power
elites, silent in the face of the metropolis,
silence their own people in turn. Only when the
people of a dependent society break out of the
culture of silence and with their right to speak -=
only, that is, when radical structural chenges
transform the dependent society -~ can Such a
society as a whole cease to be silent towards the

director society,11

Freire frequently uses a theolo ‘ical concept as o
foil to clarify the culture of silence. The conceptual foil is
the concept of word. For Freire, the articulated word that
expresses the invisible man-world unity is slso what unifies
human reflection and action. Thus, "word", because 1t unifies
reflection snd action, is working and, hence, praxis; because

word is praxis, to spesk a true word is to transform the world.

Freire calls the inauthentic articulation of the vord

as "verbalism",

When we overexpress reflection, while neglecting
action, we are sacrificing the true reflection
(in fact, we are not expressing it) and so,
instead of the resl word, we will have bla, bla,
bla, or a mere verbalism,

11. Ibid,
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Similarly, when we overexpress action with a
neglect for reflection, we are sacrificing the
true action (in fact, we sre not exercising it),
end so0 instead of the real word, we will have
mere activism, This is because neither verbalism
nor activism can constitute true human praxis by
which men become transformed beings.

This also means the real impossibility of theory
without practice and vice versa, as well &as
discussingz facts without lookinz for their causes.
It is necessary to svoid the naive, but unfortuns-
tely generalized identification betwasen theory and
bla, bla, bls end the not less naive scorn for
philosophy which 18 not aslways e game of empty
words.,

If "sgying the true word" implies transforming
the world, in whose practice men become men,
that is, men affirm themselves as being of the
constant creation and recreation of the world,
executing such an act implies also becoming
subject and not object. Because of this "ssying
the word™ is not properly to say "Good morning!
How do you do?" but to participate, to create,
to decide, to be free, So, exercisins such an
act only through which it 1s possible for men

to become men, cennot be a privilege of some
men, or some social classes, or scme nations,
but the primordial right of sll men. Obviously,
such a conclusion cannot be accepted by the
reactionary elites, who consider themselves,
naturally, as M"superior beings%", whose task it
is to adapt the "inferior beings" to their
finslities,... The culture of silence, therefore,
is characterized as one in which only the elites
of power exercise the right of choosing, of
acting, of commsnding, without the participation
of the popular majerity. So, the right of saying
the word gs exclusively theirs,12

The concept of the culture of silence is pivotal in the thinking
and action of Freire, the politicsl exile, who insists that,
not Jjust for Brazil, but for global society, the fundamental

culturel tieme of our epcch is dominagtion, which presents its

12. Freire, ﬂ.l&’ pp.60~61.
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opposite, the theme of liberation as the goal to be achieved.

As the structures of domination "crack®™ and the masses
of the Third World "begin to emerge from their silence®, it is
because the peoples of the Third World have begun to discover

their own socio-cultursl situstion of dependency.

Becsuse of this, emerging must be understood as
the announcing moment which is the mediation
between the former historical situation of the
silent immersion in such a world and its visble
pro jects, which are being generated in the very
act of emerging.

The mediating nature of emerging 1s as obvious
as its mediasting character, Emergins would be
impogsible if the being ... emerging were not
previously immersed or semi-immersed, But,

on the other hand, emerging would be impossible
also if there did not exist another being, in

a contrary state, to testify to the emerging

of the other.

In such & way, the Third World is emerging, not
from itself, but from a totality in which it 1s

a partiality in process of awareness., In 1ts
emerging, the more it comes back upon itself,

the more it discovers itself as a dependent world
in & dielectical relationship with the manipula-
ting world. In such a discovery it is possible

to perceive the dramatic meaning of emerging which
is g "limit~situstion” for both of these worlds --
the Third and the First.

48 @ totel phenomenon, emerging is, on the other
hand, the emerging of the Third YWorld from the
totelity in which it takes psrt and, on the other
hand, the emerging of its uprivileged sectors,

In this way, in the last analysis, the contradic-
tions of emerging are seen not only between the
elitist structures of power end the people emerge-
inz, but also between the atterpts of emencipation
of {he12hird VWorld and the interests of the First
World,

13’ Freil‘e, n'h, pl’93.
1"0 Freire’ noz, pp.20‘210
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Freire has elaborated upon some more methods that
keep the nstives in their oppressed conditions -~ the divide

and rule policy, manipulation, and finally cultursl invasion.

In the divide and rule policy, concepts such s unity,
organisation and struggle, sre immediastely iabelled 88 dangerous.
" In their com:unity development projects what the& usually do is
to breazk down these communities into locsl communities, snd in
turn, in their own totelity they get alicnsted from the larger
section of the populatiop. And the more slienated the people
~et, the easier it is to divide them and keep them divided.
"These focalised forms of action, by intensifying the focTalised
way of life of the oppressed (especislly in rural areas), hamper
the onpressed from perceiving reality critically and keep them

isolated from the problems of oppressed ren in other areas."15

The main aim is to keep the oppressed apart, and, as
lonz os the oppressed do not rec.ise their state of deperscnali-
sation, they are easy prey for msnipulstion and domination, and
therefore, cannot overthrow the dominators. Unity and orgenisae-
tion can enable them to change their weakness into 8 trans-
forming force with which they can recreate the world, making

16

it more humsn, As it 18 initislly importent to msintsin the

15, Freire, n.4, p.111,

16. For this reason it is very important for the oppressor to
keep the peasants 1solated from the urban workers,
Just as it is indispensable to keep both groups
isolated from the students, The testimony of rebe-
1llionjof the latter (althousgh they do not socio-
lorically constitute a cless) makes them dangerous
shculd they join the neople,
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status quo, it is essential for the oppressors to keep the

oppressed from perceiving their strategy.

Another dimension of the theory of anti-dlalogical
action, and like the strategy of division and manipulation is
used extensively by the dominent elites to moke the masses

conform to their objectives,

The elite have clear cut ways of fooling the masses
to believe that their 1deals and objectives are for the good
of the mssses. They have ﬁacta, which if considered on a
superficial basis seems to be like having a diagﬁue between the
classes. Eventually, pacts are used by the dominators to
schieve their own ends. For example, the support given by the
people to the so called ‘'national cépitalism; these pacts, are
put into force only when ®"the people begin (even naively) to
emerge from their historical process snd by this emerge to
threaten the dominant elites.“17 The colonial superstructure
has reel value only as a refuge. "It saves the colonised from
the despair of total defeat and in turn it finds confirmastion
in a constant inflow of new blood.”18 Thus, the coloniser

monopolises all the institutions, and a process of modernization

sets in.

"VModernisation®™ or "Develovment "

Freire distinguishes sharply between development and

the modernization of emergin- countries., Industrializatioen,

17. Freire, n.4, p.117.
18. Memm&, n.5, p.99.



urbanization end other espects of the technological and economic
trensformation of emerging Third Yorld cultures are modermiza-
tion, but these sasme processes are not necessarily cultural
develovment, In Freire's view, in order for & Third Vorld
culture to move from progressive unier-development to prosressive
develooment, it 1s necessary for the emorgine entity in question
to have within its very being, the point of decision of itas
changes." Unless this fundcmental condiitions 1is present the
emerging nation, soclety or culture will only be modernized,
fhe economic transformation of Third World infrastructures
brought on by technology cannot produce the development of a
people if the economic transformation process "has its starting
point outside the modernising suciaties."19 For Frelre, then,
the development of s people, a soclety, a nation, e culture,
implies modernization, but not all modernization is development,
even thou h all suthentic Third %World cultural development
includes modernisation. For Freire, modernization, because it
has its origin outside of the modernining societles, expresses
the economic and ideologicsl interests of the manipulating
societies, Characteristic of modernigzetion is thefultural
invasion of the emefging cultures by the metrovolitan culture,
By this cultursl invesion the metronolitan society can pernetu-~
ate the exircting international power relstionships.

Development is achieved only when the locus

of decision for the transformation suffered

by a belng 1s found within and not outside
him. And this does not happen when dependent

19, Ibid., p. 2 )
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societies, which are slienated, and as such
are "object societies®™, When the source of
decision-makin<s, including the politicsl,
economic and cuitural aspects, continue to

be outside in the metrovnolitsn society upon
which they depend, only a modcrnization
process 1s achieved, For this reascn, the
historical-sociolorical transition of Latin
American societies 1s channeled into overconm-
ing their dependent condiitions and, in this
way assume their role as subjccts and achleve
develonment; or they will be prevented from
discovering their historiczl destiny.

Obviously, this mesns much more than the
bresking up of an obsolete structure in order
to set up s modern one: it means the overcoming
of its condition of "being-for-others®, The
second option can be induced from the outside
without involving the people, and ordinarily
with the purpose of sooner or later plunging
them buck into their initisl immersion: the
first one may only be achieved with the people
as the subject of the process,

The option for modernization as sgainst develop-
ment implies the restriction of cultural freedom
as well as the use of methods and of techniques
through which the access to culture would appe-
rently be provided .... lodernisation is an
objective reply given by the elites in power to
the growing grievsnces expnressed by the sub-
merged popular classes,20

Cultural action occurs at the level of super-
structure, It con only be understood by what
Althusser calls "the dialectic of over-
determination,."

This analytic tool prevents us from falling into
mechanic explanations. An understsnding of it
precludes surprise that cultural myths remain
after the infrasstructure is transforred, even

by revolution, When the creation of a new

20. Paulo Freire, (Tr.) Disgonistico de la Libertad en
Latinozmerica, (New York, 1070).



culture is appropriate but impeded by interiori-

sed cultural "residue®”, this residue, these

myths, must be expelled by means of culture,

Cultural action and cultural revolution at

different sgages constitute the modes of this

expulsion,?
Freire hclds that the "dialectic of overdetermination® explains
how it is that even though the infrastructure that gave rise to
the culture of silence is transformed, the conditioning power
of the superstructural culture of silence endures and continues
to shape the perception of those enveloped by the culture of
silence., The problem then is how to asszist the extrojection
of the myths that charascterize the culture of silence.22 Freiret's
solution, as we shaell see in Chapter IV, is that of cultural
action for freedom, which is what Freire's radical psychoe

social andragogy of development purports to be,

If the modernization process is involved, and it 1is
Freire's view that the underlying philosophy of most so called
development projects 1s mechsnistic, then not only ere the
old characteristics of the culture of silence perpetuated, but
new myths are created in the process, myths that sustain moierni-
zed conditions of wvulger elitism and a level of popular con-

sciousness that is, at best, naive,

The myths that dominate man as cultures of silence

undergo modernization are

21, Freire, "The Adult Literacy Process ss Cultural Action
for Freedom®, harvard Educationel Review, Vol.40,
No.2, pp. 216~

22, Informe Andd - Instituto de Ca tiacion e Investigacion
en Helorma Agraris (ICIRA E (Tr.), Firmeorrrphed,
Santla.o ae el, 1969, PDe3- h.
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the ryth of neutrsl education, which is s tool
for the domestication of men; the myth of "cold
scientific objectivity®, which troansforms de-
humsnizin; structures into inscrutable truths;
the myth of the peoplets intrinsic inferiority
and of the consequent, equally intrinsiec,
superiority of the elites which entitles the
latter to mansge the former; and the myth which
is the extension of the previous one, of the

" " sugeriority of the nations that Are silent .
éigfgfﬁig because they are silenced.23 é
the infer-

8 that
ioritgy oxfegrge orfa%ix?ﬂurgf invasivn, the modernizetion partially

conceals the truth by making it difficult, if not impossible,
for the level of popular consciousness to have a structursl
perception of the socio-cultural reslity enveloping them, Thus
modernization leasds to & mass society described by Gabriel

Marcel. Zh

Massified society does not follow immediately in woke
of the first infrastructursl changes in the silent societies,
IFass scciety comes much later snd presupposes advanced techno-

logy.

In order to function, mass societies require technical
micro~specislists and in mass societies these Sp@Ci&#@ieS become,

specislisms, and raticnality degenerates into myth-making

irrationalism,

Jistinct from sEeciaipies, to uhich we sre not

oppoced, cpecizlisms narrow the egrea of knowledge
in such & way that the so-called "specialists"

23, Freire, n.8, p. 15.

24, Gabriel :recel, l'an Against Mass Society, (New York, 1962),




become generally incapable of thinking. Because
they have lost their vision of the whole, of which
their specislty is only one dimension, they cannot
even think correctly in the srea of their speciali-
zation., ms8s society, ways of thinking become
8s standarized as ways of dressing and tastes in
food., Ien begin thinking and acting sccording to
the prescriptions they receive daily from the

com: unications media rather than in response to
their dialectical relaticnships with the world,

In mass societies, where everything is prefabricated
and behcviour is almost automstized, men are lost
because they do not have to "risk themselves,,..
Technology thus ceases to be perceived by man as
one of the greatest expressions of thelr creative
power and becomes instead s species of new divinity
to which they create a cult of worship. Efficiency
ceoses to be identified with the power men hsve to
think, to imsgine, to risk themselves in cresation,
and rather comes to mesn carryinc out orders from
above precisely and punctually,25

Freire supports the nrocess of develovment to the

process of modernization, and what he calls "conscientization”

to massification. The characteristic elements of the evolving

culture in the two different processes are according to Freire

as follows:

25.

Freire, n.9, pp.474-475.
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MASoIFIED societies
characterlzed by

-Alienaticn
-Fear of Freedom

-Buresucracy and
gregariousness

~-Technology as end
-Communiques
-Antidialogiceality

-Jepenience

-0Organized
irraticnality

~5trivings for
faise security
of mechanical
wonb

-Gonversations
are on the
level of
isolated
subjects

-ilo structursl
perception of
reslity

-tore individualism
and anomie

®"Development "

HUANIZED sccieties are

characterized by

-Integration
-Love of freedom

~Aubthentic common life
tozether

-Technolosy as means
-comrunication
-Dialopicality

- iutonomy end
interdependence

-0Oriered, comrunalized
conscientisation

-3trivings for
guthentic
relationships
and maintenance
of same

-Conversations
are on the
level of
generative
theres

-Structural
perception
of reality

-7 cornen life
beyond
individuslism
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Human Evolution in Silent Cultures

Just as Freire talks of "closed", "emerging",
"massified”, and "open"® cultﬁre, he has developed corresponding
categories of "consciousness and its levels™ in his discussions

of historical conditioning of human conscicusness.

Intransitive consciousness, is characterized by the
prevalence of human activity on the strictly biological level,
Man is so preoccupied with meeting the most elementary blologi-
cal needs that he either has no time or tskes practically no
time to reflect on the present, much less the past, lNan, on
thls level of consciousness is hardly existing, but, for practi-
cal purposes, merely living. Men is practically reduced to
sheer animality. Freire is quick to add that even on this low
level of consciousness "man, whstever his situation may be, 1is
an open beihg”. lan 18 sl.ays more than a beast. The point ,
however, of rreire's cotegory of pure intransitivity, is to
underline the severe "limitation of ap.rehension® of the most

backward men in the culture of silence, and nothing more.26

When men in closed or silent cultures have only éen

intrsensitive conscicusness, they sre not only nearly impervious
to the problems and challenges beyond the bioclogical sphere,

but they are characterized by the neaf;absence of historical
consciousness, Such men sre "drowned", es it were, in a time

which is experienced a5 a one-dimensional oppressive present.

26, Freire, n.1., p. 58.
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They do not comprehend the causal relastionships that hive
shaped their socioe-cultural situation. Freire 1s quick to
observe that the condition of intransitive consciousness is

s pure state and is not :ctually to be found in svecific
socio-cultursl situstions, but one does find a type of populer
consciousness that permits the sttitudes and views of intransi-

tivity to prevsil,

Freire calls this situation one of semi-intransitive,
or magical consciousness, As semi-intransitive, or ﬁmegical"
consciousness is the preveiling consciousness of closed socie-
ties, of cultures of silence, ingenious consciousnésa (semi-
transitive naivete) prevails in the emerging societies of the
Third tcrld, and it sees itself as superior to the socio-
cultural fscts, But rather then systematically interpreting
them in terms of csusel and circumst:intial correlations based
on empiricul date, ingenious consciousness sees itself as free

2
to understand the socio-cultural facts as it seems best. 7

Because of the many introjected myths that sustesined
semi-intransitivity in the populsr consciousness of closed
sociécies, when a "cultural crack” does sppear the emergent
popular consciousness has an ingenuousness about it because
the inhibitinr myths of cvlture of silence have not yet been

extrojected, Thus, although there is a genersl awareness of

27. Ibid., pn.57-59.
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domination, therc is also present a fundemental ambiguity
becouse now dominated men realigzed he is meant to be 8
"peing-foer-self", and not a "being-for-others®™., Now, he is
dominated and knows he is dominsted, The problem is, what to
do about it He is easy preay for the charisma bf populist
leadership,

Persons at this level of consciousness take the facts
of their socio~-cultursl situation as unslterable "givens”,
Such a consciousness bestows on the socio~cultural facts a
superior power that dominates the magicsl consciousness from
outside and to which it cen only submit with a pseudo-docility
that is actuelly fatalism., This magical or "semi-intrensitive"®
consciousness is not likely to question these facts, or these
so-called socio-cultural "givens". This level of conscicusness
hes been historically conditioned by the socio-cultural struc-
tures of the dependent societies which give rise to & ragicel

consciousness thet is, in fact, the populer consciousness,

The principal characteristics of this consciocus-
ness, as dependent as the society to whose
structure it conforms, is its "quasi-sdherence";

to objective reality or ®quusi-immersion® in
reality, The dominated consclousness does not
have sufficient distance from reslity to objectify
it in order to know it in a critical way. Ve

call this mode of consciousness "semi-intransitive’

Semi-intransitive consciousness is tynical of
closed structures, In its quasi-imrersion in
concrete reality, this consciousness fails to
perceive mony of renlity's chrllenpes, or
pcrceives them in a distorted way. Its seri-
intransitiveness is a2 kind of obliteration
imposed by the objective conditions. Beccuse
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of this obliteration, the only date which the
dominated consciousness grasps are the data
which lie within the orbit of its lived
experience, This mode of consciousness cannot
objectify the feocts and problematicel situstions
of doily life, !Men whose consciousness exists
at this level of quasi-immersion lack what we
call "structural perception”, which shepes and
resh: pes itself from concrete reality in the
eoprehension of faucts and probleomstical situa-
tions, Lecking structural perception, men
sttribute the sources of such facts and situa-
tions in their lives either to some super-
realitg or to something within themselves;

in either case to something outside cbjective
reality. It 1is not hard to trecce here the
origin of the fataliistic positions men assume
in certain situations, If the explanation for
those situations lies in a superior power, or in
men's own "natural® incapacity, it is obvious
that their own sction will not be oriented
towasrds transforming reslity, but towsrds those
superior bein;s responsible for the problematic
situation, or towards that presumed incanscity.
Their action, therefore, has the character of
defensive or therapeutic magic,?

Freire asssigns three attributes to those on the level

of semi-intransitive consciousness, The zttributes are fatelism,

self-depreciation and emotional dependeacy,

Fatalism: Superficisl enalysis often confuses fatalism with
docility when it comes to sizing up the national cheracter of
some peoples of the Third World., But such "fatalism in the
~dse of docility is the fruit of sn historicsl and socio-
logical situation, not an essential charscteristic of o neople's

betaviour.®” This kind of facclism is almost always related to

28, lreire, n.9, p. 461,
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destiny or fortune -- forces beyondi the control of man.

Under the sway of magic and myth, the oppressed
(especially the peasants, who are sglmost sub-
merged in nature? see their suffering, the fruit
of exploitation, es the will of God «- as if

God were the crestor of this "orgenized disorder”,

bubmerged in reality, the oppressed cannot
perceive the interests of the opprescors whose
image they have intetnalized., Chafing under the
restrictions of this order, they often manifest
a type of horizontal violence, striking out at
their own comrades for the pettiest ressons ....
Because the oppressor exists within their
oppressed comrades, when they attack those
comrades they are indirectly attscking the
oppressor as well,

On the other hsnd, at a certein point in their
existentiasl experience the oppressed feel an
irresistible sttraction towsrds the oppressor and
his way of 1life. Sharing this wey of l1life becomes
an overpowering aspiration., In their sllienstion,
the oppressed want at any cost to resemble the
oppressor, to imitate him, to follow him. This
phenomenon is especially prevalent in the middle-

" class oppressed, who yearn to be eaual to the
"eminent  men of the upper class.?

Self Depreciation: The oppressed at the level of semi-

intransitive consciousness h:ve no self-confiience. Their
selfeimage is sélf«deprecatcry becuuse they have internalized
what the oppressors think of them, They have come to believe
that they really sre "l:zy, sick, stupid”, #nd that only the
voss-man actuslly is smart enough to know how to run things.

In this regard, Freire's friend, Josue de Cestro writes sbout
how the Portuguese colonists imported the master-slave relation-

ships from the great selgnorial eststes of Portugsl when they

29, Freire\’ ﬁoh, ppohg"l&g-



~68-

ceme to Brazil and started grcwins suger cane., And even after
Brazil's first Peasant League was formed on the Calilee suger
plentation in the late 1950's, de Castro says: ?It is note-
«orthy that after electing their first 'board of directors?,
the peasgnts, in z traditionsl gesture of humility, invited

the plantations owner himself to be their honorary president."Bo

Emotional dependence: Because of their insuthentic view of

the world the oppressed at the level of semi-intransitive
consciousness also heve an inauthentic view of themselves,

According to Freire:

The oppressed feel like "things" ouned by the
oppressor, For the latter, TC BE is TO HAVE,
almost always at the expense of those who have
nothing, For the opprescsed, at a certain point
in their existential experience, TO B™ is not
to resemble the oppressor but TC BE UNJER him,
to desend on him. Accordingly, the oppressed
are emotionally dependent.... This total:
emotional dependence can lead the oppressed to
.»» necrophilic behaviour.3!?

The next level of consciousness, (i.e., ingenuous-

ness or semi-transitivity), is the popular consciousness:

The emergence of the popular consciousness
implies, if not the overcomins of the culture
of silence, at least the precence of the masses
in the historicsl process ‘of apnlying pressure

30. Josue de Csstro, Death in the Northe:st, (New York,
1969) » Po» 15.

31, Freire, n 4, pp.52-53.
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on the power elite. It cen only be understood
as one dimension of a more complex phenomenon,
That is to say, the emergence of the popular
consciousness, slthough yet naively intrensitive,
is also a moment in the developing consciousness
of the power elite. In s structure of domination,
the silence of the popular messes would not exist
but for the power elites who silence them: nor
would there be 2 power elite without the masses,
Just as there is s moment of surprise smong the
mosses when they begin to see what they did not
see before, there is & corresnonding surprise
among the elites in power when they find them-
selves unmasked by the masses, This two-fold
unveiling provokes enxieties in both the masses
and the power elites., The masses become anxious
for freedom, anxious to overcome the silence in
which they have slways existed. The elltes are
anxious to maintain the status quo by allowing
only superficial transformstion designed to
prevent ang real change in their power of pres-
cription,3 ‘

As the static qualities of the culture of silence
disappear, a dynamism be;ins to pervade sccial 1ife and the
contradictions of the old socloecultural situation begin to
come to the surfsce., The conflicts resulting in the emerging
contradictions make the masses more demanding, and the elites
more alarmed, As the theme of domination clarifies itself,
intellectuals, academics and students -- all from elites of
power -- begin to engage themselves in tieir own socio-culturasl
reality. The arts start to express the new situstion and

populism, & new political style, emerges because the old

aristocratic forms sre so obviously'inapnrepriate.'

32, Freire, n.9, p. 463.
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Although the emergence of the masses from
silence does not allow the politicsl style

of the formerly closed society to continue,
that does not mean that the masses sre able

to speak on their own behalf., They have
merely passed from quasi-immersion to a

naive transitive state of awareness, Populist
leadership thus could be said to be an adequste
response to the new presence of the masses in
the historical process. But it is manipulative
leadership -- manipulative of the mssses, since
it cannot be manipulative of the elite,

Populist manipulation of the masses must be

seen from two different gerspectives. On the

one hand, it 1is undeniably a kind of political
opiate which msinteins not only the naivete of

the emerging consciousness, but also the people's
habit of being directed. On the other hand, to
‘the extent that it uses mass protests and demands,
political manipulating paradoxically accelerates
the process by which the people unvell reality.
This paradox sums up the ambijuous character of
populism: it is manipulative, yet at_the same time
a factor in democratic mobilization,33

Despite the manipulative character of populism it
does provide the possibility for the masses to begin to
experience political participation. Not only that, it also
provides for the coliagboration of the intellectuals, students
and the masses, In this way, populism in trensitionsl socie-
ties can prepare the people for gaining the democratic
expe:rlence of self-orgsnization. As lreire says, "elthourh it
is an instance of manipulative paternalism, populism offers

the possibility of critical snalysis of the manipulation
1tself, n3k

33. Ibid.
34, Ibid.



Transitive~nsive popular consciousness in emerging
or "splitting" socilo-cultural situations can, sccording to
Freire, move to a level of maximum critical consciousness,
or succumb to the prthology of fanatical or "insctional”
consciousness,

This form has a mythicél charscter which replecces

the nmigical character of the semi-intrensitive

and naivce-transitive states of consciousness ....

FKass society is not to be ussociated with the

emergence of the masses in the historical process,

8s an aristocratic eye may view the phenomenon,

True, the emergence of the masses with their

claims and demands mskes them present in the

historicsal process, however, ncive their conscious-

ness ~- a phenomenon which accompanies the

cracking up of closed societies under_the 1mpect

of the first infrastructural changes.35
Critical consciousness is characterized by the profundity in
penetration and anelysis of problems. Because it deals with
real causes, the equality of discourse is dislogical, not
polemical, Although there is an assurasnce in argumentation,
the assurance springs from neither idocolcgy nor fansticism.
Because critical consciousness 1s the expression of humanigetion,
there is also present an honest refusal to transfer or asbandon

resnonsibilities,

e have already discussed the ways of thinking that
prevail in mass society, sni what Freire has to say on this
point is not novel or in eny way unaligned with the formal

statements of contemporary radicsl social critics,

348, Ibid.
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When popular consciousness does not become
pathalogical, but develops into ™maximum possible consciousness”,
(to use Lucien Goldman's phrase), we have, sccording to Freire,

a conditien in which ;he popular consciousness is habltuated
to scrutinizinz its own "re-presentation of things end of facts
so that they sre seen in their empiriczl existence /[ and_/

in their casual and circumstantial correlations.”36

36, Alvaro Vieira Pinto, "Consciencia e Realidade Nacionsl",
(Rio ISED-MED, 1961), quoted by lreire in La

Educacion como Fratica de la Libertad, n.1, p. 94.




CHAPTER 1V

FRCIRE'S CONSCIENTIZACAQ



CHAPTER 1V
FREIRE'S CONSCIENTIZACAO

Having discussed the 'culture of silence! and the
thistorical levelling; of consciousness'! amongst the colonised,
an attempt i1s made in this chapter to examine the process
employed by Paulo Freire to overcome the state of torpor among
the masses., The process or the method zccording to Freire is

conscientizacao (conscientisation). The two main underlyinr

philosophical themes in Freire's conscicntisstion method are
contradiction, and praxis, In order to have a proper under-
standing of his conscientisation method, it is necessary to

" discuss briefly the philosophical undercurrents of Freire's

methodology.

Philosophical Roots of Frelre's Conscilentisation

tContradiction' forms a major part of Freire's
theory and it appeers that he has greatly been influenced by
iiao Tse~tunz. [ao argued that society is based on contradice-
tion, and that unless we can understand the universality of
contradiction, it is impossible to distinguish one thing from
eanother, or cven to demarcaste the fields of science. Mao
emphasized that the contradictionqﬁhich ere inherent in every
stage in history can only be overcome by the use of suitable
methods:

‘Jualitatively different contradictions can

only be resolved by qualitatively different

methods. For instence, the contradiction
between the proletariat ani the bourreocisle



is resolved by the method of socialist

revolution; the contradiction between

the great masses of the peonle and the

feudsl system is resolved by the method

of democratic revolution; the contradiction

between the colonies snd imperislism 1is

resolved by the method of national revolu-

tionary wer, and so on., Procecces change,

snd old prrcess and old contradictions

disappesr. 1

Freire too, recognises that contradiction is present
in all forms of objectively existinzg thingzs and of subjective
thought., In other words, he understood what }ao called, "the
absoluteness of contradiction®, and also, that each contradic-
tion and each of its sspectc have their respective characteris-
tics, In Freire's works, one notices the continual use of the
contradictions bet.een 'domination' and 'subjection'. He terms
this contradiction variously as: Oppressor-oppresced, coloniser-
colonised, European countries-~Third lorld, teacher-student,
etc., Applying this contradiction between the above categories
to his pedagogy, Freire explains that only when the contradic-
tion is overcome will it be possible for man to develop s
criticel mind. This ides has been elucidated in his sction-in-

reflection matrix and in praxis,
Freire is of the opinion thnt it is

impossible to correctly envisage conscilenti-
sation as if it were on intcllectual hobby
or the constitution of a rationality sepcrated

1. Mao Tse ngg, Selected %orks, Vol.1, (Pecking, 1967),
Pe .




from the concrete ,... That is why we reaffirm

that there is no conscientisation outside of

praxis, outside of the theory-practice,

reflections-action unity.2

It is clear that action snd reflection cannot be
viewed outside the oversll system of contradictions in the
historical context. Bruce Boston has grsphically desribed

this in the followinz diagram:

Action

Developmentfof o Critical JConsciousness rOugh Historical Time

Reflection

CCOHNVTRGENCE IN CONSCIENTISLTION

Boston expleins the sbove disgram thus:

Action and reflection are seen o8 two inter-
twiuing lines, situated in the force-field
of culture. Conscientizstion is Freire's
name for what happens at the various points
of convergence along & historical continuum,
Both action and reflection, and thus our
future, arc envisagei, changed end re~directed
as a result of this convergence. Our lived
cultural experience acts as a field of force
which keeps the action and reflection lines
from flying off the chert, and also keeps the
lines from flattening out to from one-
dimensional existence,3

2. Paulo Freire,

Conscientisation and Liberation, \1JAC,
Document No.1), iGeneva, 1975), pe 12
3. Bruce 0. Boston, "aulo Freire: Notes of a loving Criticn®,
in Stenley i.. Grabowski, Paulo Freire: A Revolutiona
Dilemna_for the Adult Education (New York, 19717,
PpP.83~k.
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Freire, it appears has been equally influenced by
Mao's ideas on contradictions as by the Marxist concept of
praxis. Before Marx nobody had really stressed the importance
of theory and practice. Lenin, in his well-known booklet,
*#hat Is To Be Done®, stated: "Without revolutionary theory
there can be no revolutionary movement . ** Stalin too emphasised
that "theory become§ purposeless if it is not connected with
revolutionary practice, just as practice gropes in the dark if
its path is not illuminated by revolutionary theory.'5 Marxists
in general hold that man's social practice alone 1s the criterion
of his knowledge of the external world. Theory is essentially
based on practice and in turn it serves practice. 1In Mao's
words: *"The truth of any knowledge or theory is determined not
by subjective feelings, but by objective fesults in social

practice.'6

Seen against the‘background of these ideas, which
emphasize the relationship between theory and practice, Freire's
philosophical roots in Marxism becomes evident. Applying the
con#ept of praxis to his pedagogy, he feels that within ®any

word we find two dimensions, reflection and action, in such

4. V.I. Lenin, "What Is To Be Done®, Collected Works,
Vol.5, (Moscow, 1961), p. 369.

5. J.V. Stalin, Ihe Foundations of Leninism, (Moscow, 1954),
po 317: -

6. Mao, n.l. pp. 293-7.



practical interaction that if one is sacrificed -~ even in
part -~ the other immediately suffers. There is no true word
that is not at the same time a praxis. Thus to speak a word

is to transform the word."’

Freire calls the inauthentic articulation of the
word as "verbalism®. When we overexpress reflection, while
neglecting action, we are sacrificing the true reflection, and
so, instead of the real word, we will simply have bla, bla,
bla, or a8 mere verbalism. Similarly when action is over-
expressed, with a neglect of reflection, we are sacrificing
the true action, and so, instead of the real word, we will have
mere activism. Neither verbalism nor activism can constitute
true human praxis by which man becomes a transformer. In other
words, theory without practice and vice-versa, is an impossi-
bility; as also, discussing facts without looking for their
causes.8 This understanding of the relationship between theory
and practice, or action and reflection, forms the basis of
Freire's model of change -~ the core of his theory of conscien-

tisation.

Conscientlsation to Break Cultuxe of Silence

We may now jo deeper into his theory of conscien-
tisation and discuss the means that he employs in the completion
of this process. Freire views his theory of conscientisation

as a specific panacea to the culture of silence.

7. Paulo Freigg. Bedagogv of the Oppressed (London, 1975),
pl L]

8. Frei!‘e, Mo, ppo60"'2.



78

This culture of silence, seen as a form of
collective unconsciousness amongst the colonised, cannot
mechanically or automatically be transformed by infrastructural\/
changes, achieved through mere reform. If social change has
to take place there has to be a complete change in the social
structure, and a complete transformation can only take place
if the super-structure that the society is built upon also
changes. Both super-structure and infrastructure, which make
up the social structure, have to change simultaneously.

Freire belleves that for this change to take place one has to
attack the roots of the social structure. For this he suggests

a process of ‘conscientisation'.

Looking at the 'culture of silence' historically
and culturally it is clear that this 'culture of silence' has

taken the form of ‘'peasant consciousness'’

or, as Hegel saw it,
as ‘servile consciousness'. One should not be naive enough to
think that just because the previcusli existing relationship -
between the dominative structure, the ‘culture of silence' as
super-structure, and the peasant% form of perceiving reality,
and of acting on that reality -- no longer exists, the culture
of silence has been wiped out. In actuality, this phenomenon

is still very dominant in the underdeveloped countries.

9. From the ICIRA Annual Report of 1968, (Chile, 1969),
Peasant consciousness is seen in a dialectical
relationship with the world, whereas in the
idealistic conception, what happens is that
consciousness creates the reality.
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For any kind of social change to occur, there has
to be a total revolution in ideas, and that indeed is a
difficult task. Latin American societies depict a vestige
of the colonial past, steeped in the myths of fatalism and
superstition. This legacy has tendencies of ‘'reactivating'
itself in favourable conditions. To be completely free of
its problem the society has to be able to reach, in Althusser's
terminology, the "dialectic of overdetermination®. What he
means by this is that in the process of transformation to a new
man one has to be cautious, as the oppressed have a great
tendency to follow the oppressors and initially they are unaware -
of their preferences. Frantz Fanon in the Wretched of the
Earth, writes:

The colonised man will first, in the early
stages of national independence manifest this
aggressiveness which has been deposited in
his bones against his own people., This is-
the period when the niggers beat sach other
up, and the police and magistrates do not
know which way to turn when faced with the
astonishing makers of crime in North Africa.
When the native is confronted with the
colonial order of things, he finds he is in

a state of permanent tension. The settler's
world is a hostile world, which spurns the
native, but at the same time it is a world

of which he is envious .... The native is
always on the alert, for since he can only
make out with difficulty the many symbols

of the colonial world, he is never sure
whether or not he has crossed the frontier.lO

The attainment of national independence does not,

by itself, signify an awakening. On the contrary, the new

10. Frantz Fanon, Wretched of the Earth, (London, 1976),
pp.40-41.
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citizen is not even aware of his changed status.. *While this
new transitional structure should be initiating a rebirth to
overcome the previous status as‘objects, or as belngs-for-
another, and start living as subjects, or as beings-for-

themselves, the masses instead develop a dual consciousness.'ll

This dual consciousness prevents the peasants from
perceiving beyond what Freire calls a "limit-situation®.
Limit-situation 1s seen as a microcosmic, isolated reality.
This limited reality which exists amongst the peasants, is
dominant because of the colonial past, which has moulded the
oppressed into ®"limited®™ personalities. These limits on the
peasants' lives are seen as real and not something to be

challenged.

Lacking a structural perception of reality, this
kind of consciousness appeals to magical explanations, findings
in fate, or in a distorted vision of God. The coloniser, on
the other hand, initiates a very involved plan of strategies
and manipulative skills, preventing the colonised from formula-
ting a complete picture of their own ethnic culture. This
duality of consciousness is seen functioning in every aspect of
the colonised. While dominated by the fear of freedom, they
refuse to appeal to, or listen to, the appeals of others, or

even to the appeals of their own conscience. Freire observes:

In the beginning stages of independence,
these colonized prefer gregariousness to

11. ICIRA, 1968 Annual ort - rarian Refo Training and
Research Instituyte, ZChile, 1961), p. 230.




authentic comradeship; they prefer the
security of conformity with their state
of unfreedom to the creative communion
produced by freedom and even the very
pursuit of freedom,1l2

The oppressed by this time internalises this duality in their

very core.

Their dual consciousness causes the oppressed to
be apprechensive of freedom while realizing the necessity of
it. Having internalised the consciousness of the oppressor,
an intense conflicﬂ@nsues within their own beings. The conflict
entails the choicéwbetween discovering their true identity or
remaining divided. They are unable to decide whether they
want to be mere spectators or to take an active part in bring-

ing about change in their society.

The denouement occurs only when the oppressed become
aware of the actual reality. However, the oppressors through
efficient manipulation and propaganda -- try to prevent the
oppressed from attaining the humanisation of themselves., The
oppressed will only gradually come to realize that an effective
form of humanisation can only be reached through revolutionary

leadership.

This revolutionary leadership must necessarily
come from genuinely committed and rational persons, unlike

the merchants, for example, who have a completely anti-scientific

12. Freire, n.7, p.24.
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attitude to social issues. They go to the extent of regarding
the peasants as "lazy and incompetent®, and, in general adopt
a paternalistic attitude towards them. This paternalism helps
in reactivating the ‘'culture of silence', and the oppressed
fall into the clutches of these so-called ‘'helpers'. These
helpers take the form of various AID agencies, which propagate
neo—colohialism in an insidious manner. These mechanists in
turn are prone to confusing the people between ‘development’

and 'modernization'.13

Freire distinguishes between real 'development' and
mere 'modernization' -- which does not contribute towards
creation of the complete being. Modernization only caters to
the needs of the urban population, while the peasants who make
up the majority of the population of any country are left out
of the development matrix. Freire's pedagogy helps the peasants
to realize their own concrete existential situsation, reflecting
the aspirations of the people. Freire has been able to develop
his pedagogy, through his own experience in the poverty-stricken
areas of Northeast Brazil. His pedagogy makes oppression and

its causes, objects of reflection by the oppressed.

Being aware of the true motives of the oppressor,

Freire observes:

It is a naive to expect the ruling classes to
practise a liberating education which will make
the masses realise the oppressive character of
the rule by the privileged minority and which

13. This dichotomy between 'modernization' and 'development’
has been discussed more fully in Chapter III.
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will enable people to dislodge the very

same ruling classes.l4

The alternative Freire advocates therefore is
cultural action, that would confront and enter into conflict
with the domesticating action of the capitalist ruling class.
His cultural action is accompanied by a revoluticnary leader-
ship with a 'liberating' approach rather than a 'domesticating’
one. He elaborates it by saying:

The revolution is made neither by the

leaders for the people, nor by the people

for the leaders, but by both acting together

in unshakeable sclidarity. This sclidarity

is born only when the leaders witness to it

by thelir humble, loving and_courageous

encounter with the people.ld

His objective, therefore, is directed towards the
unveiling of the obvious, in the sense that every man should be
given the tools to perceive his objective reality. The first
proposition advanced by him is that education can never be
'‘neutral'. Education is an act of knowing. The object of that
knowing process is the real world, the reality which is lived
daily by peoples and which must be known and transformed. From
this definition of education -- the acquiring of a critical
capacity and intervention on reality -- it is immédiately

obviocus that there is no such thing as neutral education.

14, Paulo Freire, Edgga;igg'ig; Liberation (Bangslore,
1975), p. 19.

15. Freire, n.7, p. 100.
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All education has a goal or an intention, determined by the
class correlations in society. The educational system is
necessarily conditioned by the interests of the ruling classes.
To study the objectives of education without analysing the
problems of power would be incomplete. Thus Freire writes:

The oppression of the masses, which is the

problem of the exercise of power, was caused

by the schools and therefore will not be

solved by the mere transformation of the
schoocls. Transformation of reality cannot

: be mediated by educational changes. That
[it is the would be a Utopian panacea. On the contrary,é.
transforma- by political action that will change education.lél

tion of
society

Ereire's New Edycation

Freire disapproves of the present educational system
which he calls the 'banking system of education'. Education in
this system tends to become narrative instead of dialogue, and
‘knowledge' he says, "is a gift bestowed by those who consider
themselves knowledgeable, upon these whom they consider to know
nothing.'17 This fofm of education prevents the student fggg%tive

gaininjy a critical insight and also minimizes the student's

power. Freire thinks:

It is not surprising that the banking concept
of education regards men as adaptable, manage-
able beings. The more students work at storing
the deposits entrusted to them, the less the
develop the critical consciousness which would

16. Freire, n.l1l4, p. 18.
17. Freire, n.7, p. 40.
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result from their intervention in the world

as transformers of the world.l8

In this ‘'banking concept of education' the students
have no right to question the teacher. It becomes totally
one~sided., Contradiction which is the most important factor
in Freire's theory of development is absent in this kind of
education. Instead, a relationship of domination and subjection
appears ~=- domination exemplified in the teacher, subjection in
the student. Freire's pedagogy helps to overcome this state

of subjection.

Education is not imprisoned in the school. On the
contrary, education is called on to demask its own political
options, that is to say, *to define itself in relationship to
- the productive forces, the political power structure, and the

dominant ideology of any given 80ciety.'19

The alternative Freire suggests to overcome this
one-sided relationship 1s to ®*problematize® the educational
process. The key to "perception of perception® leading to the
recuperation of hidden or "mystified reality®, is problemati-
zation. Freire's alternative method involves the questioning
of reality. This can only happen when the colonised through the

process of conscientisation is able to reach the state of

18. Freire, n.7, p. 52.

19. Paulo Freire, Qultural Action For Exeedom, (London, 1975),
p. 9.
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critical consciousness. To be able to reach this stage of
conscilousness 1s a difficult task ineed.zo Nevertheless,

Freire believes that this 'naive intransitive stage' could
easily be overcome if one has the right perspective. This right
perspective could be accomplished with the help of "a revolu-
tionary educator®, whose task would be to induce among the
students a critical perspective. The "thecretical context® of
problematization is “dialogue®. Frelre says, one should guard
against dialogue degenerating into ideology. "In order to
communicate effectively, educator and politician must understand
the structural conditions in which the thought and language of
the people are dialectically framed. *21

The practice of problematization demands a resolution
of the teacher-student contradiction. Through dialogue, the
teacher~of~the-student and the student-of-the~teacher ceases to
exist and a new relationship is built up. The teacher no longer
occupies the status he previously had, on the other hand, he
*learns® along with the student. The authoritarian spirit
slowly dies. "Whereas banking education anaesthetizes and
inhibits creative power, problem-posing education involves a
constant unvelling of reality. The former attempts to maintain
the submersion of consciousness; the latter strives for the
emergence of consciousness and critical intervention in

reality."22

20. See Chapter III.
21. Freire, n.7, p. 69.
22. Freire, n.7, p.54,



This type of education is an education that propa-
gates freedom while the former propagates domination. 1In
this kind of education; man is not seen as an abstract being,
or as an object, but as a subject. His relationships with
people are governed by a subject-to-subject nature. In these
relations it is seen that a consciousness of the man and the
world are simultaneous: consciousness neither precedes the

world nor follows it.

Contradictory to the banking education, this problem~
posing education makes man much more perceptive. He is now
able to see his own "limit-situation®. He does not accept the
world to be static, as given, but realises that every action of
his is capable of transforming the present system. Man is seen
as an historical being in this education, whereas in the former

man's vital role in history is not acknowledged.23

Freire sees traditional education as "the unfinished
character of man and the transformational character of reality ‘
as a necessity for education to be an ongoing reality.'24
Freire's pedagogy formulatds a scientific-humanist conception,

which finds its place in a "dialogical praxis.'z5 In the

23, See Chapter II for details.
24, Freire, n,7, p. 57.

25. ™®Dialogical praxis® includes within its ambit both
reflection and action.
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process of learning the teacher and the student become aware

of the dehumanizing reality and therefore, denounce it. Their ¥
only aim is to transform thils dehumanizing reality to a more
liberated reality. The better the teacher and the student
understand their state of oppression, the more critically
conscious they become; in other words, 'conscientisation' takes
place. *Their critical self-insertion into reality, that is,
their conscientisation, Qakes the transformation of their state
of apathy into the Utopian state of denunciation and enuncia-
tion a viable project.'26

Education is thus constantly made and re-made in its
praxis. The banking method, giving more importance to permanence
and the functional state, is directed towards a society that
caters to the needs of the stetus quo. vHence. this traditional
education degenerates into a ®reactionsry education®. Whereas
it is commonly believed that schools shape society, Freire hold#
that it is society that shapes schools. Thus a man gets to

*know"™ by his own efforts.

Equally clear is his thinking when Freire elaborates
his methodology. The critical capacity, he says, grows out of
a "dialogical® relationship between the teacher and the taught.
Both of them act together in their effort to seek the reality

of the "relevant® problems. The vocabulary is chosen not only

26. Freire, n, 19, p. 42.
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for their representation of the basic sounds of the language -

but also for their potential capacity to confront the social,
cultural and political reality.

As a basls for the discussion Freire believed that
he could isolate a "minimal core vocabulary® touching upon life
situations. The deeply'contextual orientations of the method
is illustrated by the fact that Freire developed different lists

of words and situations for rural and urban illiterates.27

The words which were chosen had a potential capa-
city to underline the social, cultural and political reality.

Words which served as the basis for the process of learning to

27. For example, the following lists of words were used in
two different contexts: List I in the State of Rio
de Janeiro in Brazil and List 1I in the rural
sections of Chile:

LIST I LIST II
favela slum casa house
lerzeng plot of land pala shovel
hatuque a popular dance yecino neighbour
biceleta bicycle sindicato “union
Lrabalho work radic radio
s$alarig salary Yuqoe yoke
profissag profession irabaig work
qaoverna govezrnment fabrica factory
sagenhe mill pueblo people
tilele brick gusitarra guitar
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read and write were not chosen abstractly. They were accepted
according to two criteria: (i) the familiarity of the word to
the illiterates, and (ii) the usage of phonetics. The key words
were first observed after a long examination of the “*thematic
universe®, of the social group and more usually charged with
experiences of daily life. This helped in a reflection on
their daily reality. Finally, the words that were chosen were
essentially those which grew out of the lives of the people and
which had no independent existence apart from concrete reality.28
In other words, it stimulates participants to move themselves
by a realistic assessment, to a life of creative initiative.

His educational process roots itself in the dynamic present and

becomes revolutionary.

Freire's method therefore, is not limited to mere
literacy training but to 'conscientisation'. This word first
appearded, according to Freire, in discussions of the Higher
Institute of Brazlian Studies (ISEB) in the late 1950's, but the
term conveyed minimal content until Freire heard it and realizing

its implications, applied it to literacy training at about the

28, Thus the first codification is the concrete reality.
The first decodification is its interpretation by
the people. The second codification is the tentative
list of genedtive matrices. The second decodifica-
tion is the research to draw forth knowledge of words
and their uses from these generative matrices. The
third codification systematizes the tally of generativo
matrices or themes. The last decodification 1is again
by the people who grasp the programme of revolutionary
action together with the literary tools of compre-
hending reality. :

Freire, n.l14, pp.44-5.
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same time as the Movement for Basic Education (MEB), a system of
radio-schools sponsored by the Brazilian bishops, 2lso began to
use it.

Freire's method of ‘conscientisation', in its stark-
ness, is nothing but a means of overthrowing the existing system,
which caters only to the needs of the few. *Thoughtful and
critical Latin Americans, no longer think of learning to read
as acquiring a mere technical skill, but as a process implylng
values, forming mentalities and leading to social and political
consequences. In fact literacy training may beccme revolu-

tionary.'29

Conscientisation -~ the word also means "an awakening
of consciousness, a change in a person involving a critical
awarenass of his or her own identity and situation in nature
and in society; the capacity to analyse causes and consequences
and to act logically and reflectively so as to transform
reality.”30 What Freire calls praxis or reflection-in-action,

is essential to the process,

Throughout his writings Freire gives considerable
importance to perceiving reflection and action as part of th‘order
same process. He does not conceive the world as a static closed

but as a8 theatre of possibilities in which man can do his bit

29. Thomas G. Sanders, *The Paulo Freire Method. Literacy

Training and Conscientisation®, gmggggg?cgglgg;
W Vol- 15. No.l, (Chile,
1968), p.8.

30. David Millwood, ®"Conscientisation: What It's All About®,
New Internationalist, (June, 1974).
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and get over his 'limit-situation'.al He reiterates that every
action man is involved in, must never be dichotomized into

action and reflection, but action along with reflection should
be the rule.

Freire explains his theory of conscientisation in

these words:

The work of conscientisation demands from

those who consecrste themselves to it, a

clear perception of the totality-partiality

relationship, tactic and strategy, practice

and theorx. This work demands a no less

clear vision than the revolutionary avante-

guard must have of its own role, of its 32

relationships with the masses of people.
Freire's basic foundation is his political pedagogy. This is
achieved through @ process of demasking the existing social
structure. Action and reflection are seen as part of the same
process. Through this method of Freire's the oppressors are
able to see critically their oppressive state. "Such a pedagogy,
based on dialogue and the unity between action and reflection,
is Freire's response to the 'process of ideclogization' which
the ruling classes use to manipulate the consciousness of the
oppressed. This ideologization forces the oppressed to interio-

rize values which are not really their own ... and creates

31. Limitesituation is contrasted to animals. For animals
'here' is only a habitat, for men 'here' signifies
not merely a physical space, but also an historical
space. Men, because they are conscious beinjs,
exist in a dialectical relationship and as a result
of this are able to overcome their limitksituation.

32. Freire, n.2, p. 13.
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artificial conflict between different oppressed groups.'33

Any break between education and politics 1s, for
Freire, both impossible and dangerous. One cannot view educa-
tion independently of the power structure which constitutes it
nor can it be seen in isolation from the concrete reality in

which it takes place. In a debate with Ivan Illich, Freire said:

It is not education which forms soclety in a
certain way. It is socliety which having
formed itself in a certain way, establishes
the education to fit the values that guide
the society. However, since thlis is not a
mechanical process, the society which
structures education to meet the interests
of those who hold power then finds in
education a fundamental facggr for the
preservation of this power.

Education for liberation and political pedagogy are not, there-

fore, sufficient tools for changing the world.

Radical change implies the overcoming of the oppressive
structures which determine the system of education, which form
ideology and which programme the consciousness of the people.

Freire's method implies the necessity of revolutionary process.

To conclude in Frelre's own words:

If my option is revolutionary, it is not possible
for me to consider the people as the object of my
liberating act. 1If, however, my opinion 1is re-
actionary, the people will only be, as far as I'm
concerned, a simple tool for my active preservation
of the status quo within which I'm only interested
in bringing of a few reforms.33

33, IDAC Document No.8 (Geneva, 1975), p. 26.

34. Ibid., p. 28.
35. Freire, n.2, p. 15.
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This self-explanatory statement, taken in relation
with Paulo Freire's pedagogical method, is a clear indication
of his revolutionary and political inclinations. It cannot
be denied at any stage, that Freire's educational methods

contain & revolutionary impetus and seeds for the overthrow

of the status quo.
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SUMMARY AND CONCLUSION

Conscientizacao is a Portuguese word in usage even
before Paulo Freire adapted it in his writings. The word,

however, received 1nternation§1 attention only after Freire
infused in this word a new meaning and connotation. Since that
time it has become controversial too. The jynta that came to
power in Brazil in 1964 following a military goup, accused
Freire of subversion on the ground that his conscientizacag
methodology of adult literacy education was opposed to the
basic interests of the polity of Brazil,

Since the time Freire went into exile to Chile till
today, he has been subjécted'to a variety of assessments of
both commendation and condemnation by scholars and critics
all over the world., The thrust of most such assessments is
basically related to his concept of conscientisation. According

to some critics, it implies 'philosophical error' and 'political
irony'.l

The well known sociologist, Peter Berger raises two
related questions in regard to Freire's contribution: whose

consciousness is supposed to be raised, and who is supposed to

1. See Bruce O. Boston, "Notes of a Loving Critic” in Stanley

M. Grabowski, Pa F i AR tio D
Ad a ew York, 1971), pp.83-92, and
Peter L. Berger, “lThe False Consciocusness of Conscious-

ness Raising®, CCPD , (Geneva, 197%),

pp.1-8; Berger, Pyzamids of Sacrifice (New York,
1976).
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do the raising? To Berger, the consciousness raisers are the
ideologists -- typically intellectuals ... who have gone
through 8 long perL@d of formal education and usually come from
the upper middle or upper classes of their societies.'2 He
goes further when he says, ®™a crucial assumption is that lower-
class people do not understand thelr situation, that they are
in need of enlightenment on the matier, and that this service
can be provided by select higher-class individuals.'a' If that
be conscientisition. then Berger argues that ®"intellectuals

as a group know more about economics than peasants as a group ....
For that, however, there is no evidence whatever / that_/
intellectuals may be superior to peasants in their information

and perspectives on specific topics."’4

More pertinent a question that Berger raises is the
philosophical error implied in the conscientisation concept
which is closely related to its political irony. For according
to Berger: "Those who employ the concept usually see themselves
as genuine democrats, close to the throbbing life of the "masses®
and emphatically anti-elitist .... It is hard to imagine a more
*"elitist® program than one based on the assumption that a
certain group of people is dehumanized to the point of animality
++. and requires the «.. assistance of others for both the

perception and rescue Operation.’5

2. Berger, "The False Consclousness of Consiousness Raising®,

n.l, p. 2.
3. Ipid.
4. Inid.
5. Ibid.
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Much of Berger's criticism and in fact of most others,
arises probably out of Freire's prose style which according to
one commentator 'ié as plastic as the Portuguese language and
at any moment a reader may stop and ask himself whether he has
understood him aright.”6 In fact, Freire's consciousness raising

does not necessarily imply any *hierarchy of consciousness®, as

many of his critics suggest,

Nor does it involve an elitist approach. The dialogic
approach which constitutes the bedrock of Freire's educational
system prescribes a constant and continuous dialogue between the
coordinator and the students and emphasizes the importance of
identifying such "generative themes® as will inevitably lead to
the perception of oppression in different contexts and points of
time. The task of conscientisation should be undertaken by such
people who are not external to the situation of the people whose
cause they are espousing. In fact “consciousness raising® is
tantamount to a lesson in humility'as Berger himself admits.7
The political implication is essentially an injunction to be
skeptical of any outsider's claim to superior knowledge of an
insider's world which in fact, is the reason why Freire suggests

that the'consciousness raisers'must not be external to the

situation -~ the situation of oppression as Freire sees it.

——

6. Richard Bourne, "Alternatives to School"
Review I of Bgoks (California, 1973}, p. 81.

7. Berger, n.2, p. 3.
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Another ground on which Freire has been subject to
criticism in regard to his concept of conscientisation is the
apparent affinity that critics find between his "consciousness
raising® and fhe Marxian-concept of ®"false consciousness®. It
is no doubt true that Freire had applied the Marxist tools and
framework in much of his analysis. Because of this affinity
some critics have questioned him and considered his contribu-
tions as ‘'problematic', because it is not linked elther to a
clearly defined class or to a theory of revolution. In reality
however, Freire appears to be non-sectarian even though his
writings have political overtones and a revolutionary message.
However, a correct description of Freire is that he is a mixture
of Marxism and his Roman Catholic beliefs. He, in fact,
repeatedly warns his teachers who seek to ®"liberate® the
"masses® that they must not assume to know everything. Again,
Freire wrote about the oppressors and the oppressed and did not
concern himself with possible divisions and cleavages within
‘elther of these two categories, and he does not talk about a
'*revalution' after the phase of conscientisation. To him
conscientisation in itself has a catalytic force which would
not require either the logic of external events or the force

of a revolutionary leadership to continue it into a revolution,

Be that as it may, a positive appreciation of Freire
should take into account the logicality of the thought process
the fundamental ideas
and/that his writings offer, and their relevance and applica-

bility in the context of the Latin American political ethos
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and to some extent, of the Third World countries in general.
Freire has to be commended for the insight and understanding.
His writings portray the contemporary Latin American political
reality.

Being a product of Brazil's colonial experience, it
had a direct impact on the moulding of Freire's thoughts.
The early deprivations that he underwent influenced his ideas
to a great extent. It was Freire's mission as a pedagogue to
develop a method which would help obliterate the reminiscences
of the colonial experience. Thus with his background and the
influence of other soclal scientists such as Sartre, Marx,
Fromm and others Freire developed a novel pedagogy. Freire
identified the lacunae that existed in the present educational
system. The existing educational system perpetuated the
internawbmmmlisation of oppressive values. It also imposed on
the oppressed values, beliefs and ideas of the exploiters,

making them aspire to be no more than exploiters themselves.

To analyse Freire's contribution.vit is essential to
study the core ideas that govern his theory of conscientisation.
The first core idea is his concept of man. Freire's ideal man
is a 'critical', 'historical' and 'temporal' man, in sharp
contrast to animals who are ‘tacritical', ‘'ashistorical' and
‘atemporal'. In his writings, Freire has vividly portrayed
that man, when colonised and in the chains of oppression is not
unlike an animal, in the sense that he has nbt been able to
develop his mental faculty and thus remained at the level of

'najve~intransitive consciocusness -~ a feature mere akin to the



= 100=-

animal, Freire has also elaborated the importance of culture
and history. Culture and history are seen as unique to man -=
evolved by man and man alone. Therefore, man can only be

viewed in a cultural and historical context.

From this distinction between man and animal, Freire,
has created his ideal man or political man -~ 'radical man'.
Radical man is not merely a literate men, in thg orthodox sense
but he who realizes that to 'live' does not merely mean to
'exist'. Freire criticizes the orthodox schemes of modernization
which aim at widespread literacy, but ignore the issue of

'raisingy' conscliousness.

Freire distinguishes between 'modernization' and
‘development'. The former inculcates values among the people
that are not their own. It lacks any element of ethnicity; on
the other hand the internalisation of the 'oppressor consclous-

ness! is exacerbated.

;n contrast, by 'development', Freirs means the
realisation of the concrete existential situation, reflecting the
aspirations of the people. ‘'Development’ engenders participa-
tion by the masses in the process of change. Instead Freire sees
'modernization' and ‘development' as antithetical to each other,

each giving rise to a diametrically opposed form of consciousness.

To understand the levels of consciousness, the cultural-
historical reality has to be viewed as 8 superstructure in rela-
tion to the infrastructure. Thus the 'culture of silence' that

exists in the Third World countries are products of a larger
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totality -- the metropole. 'Culture of silence', is born in

the intersction of the metropole with the dependent society.

In other words, the metropole exists only because of the Third
World -- from which it sucks its own life and sustenance. Thus
this culture is the product of the structural relations between
the oppressor and the oppressed. The mode of consciousness that
arises, is historically conditioned by the existing social
structure. Freire enumerastes three levels of consclousness,
They sre semi-intransitive, naive~transitive and critical con-
sciousness, The semi-intransitive consciousness 1s typicel of a
rigidly closed stratified society. This kind of conscicusness

was characteristic of Bregil especislly during its colonisl phase,

When such a8 society, &5 a result of infrastructural
changes, undergoes transition towards o greater degree of open-
ness, the silent masses begin to mznifest themselves. Silencs
is no longer seen as an unalterable given, but as the result of
a reality which can snd must be transformed. In this process of
change, the popular consciousness is activated and the 'semi-
intransitive' level of consciousness is transformed to the
'naive-transitive' consciousness., Accompanying this change, the
masses tend to become more vocal and begin to exert pressure on
the power elite, This unveiling provokes anxiety in both the
groups =-- the masses and the power elites. The power elites
through their manipulative skills, try their utmost to keep the

masses gt the stsge of 'quasi-immersiont,
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The final stage is that of critical consciousness,
fhis mode of consciocusness is characterised by the fact that
it seeks the real underlying causes in the interpretation of
problems. Instead of msgical explanations, it demands a
rational discourse and has s taste for dislogue as opposed to

polemics,

Freire's critique of the orthox education system
begins with his lgbelling this system ss the *banking system of
educstion', In such & system, the stadents sre mere deposits
of knowledge, lackin~ any perception of criticalness., The
slternative sugzgested by Freire is an educstion that wculd
provide a tdizlogue' with both the teacher and the student
learninz and thinking together. This inter-action between the
teacher and the student enables the latter to become aware of
the true reality, Reflection/action becomes the major theme.
To engage in action/reflection is political because the contra-
dictions in the human situatlion are explicitly expoced or

revealed,

A second premise upon which Freire operates, and one
which 1s equslly laudsble, is his insistence on the non-
neutrality of education. It may be used as sn instrument to
indoctrinate the younger generations into accepting the velues
and beliefs of a given culture, Or, it could be, the 'cultural
action for freedom!, whereby men and women desl critically with

their own reality and transform it to their own ends,
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His cultural action fogﬁreedom rests on the fusion
of theory end practice. Freire reiterates that theory without
practice will lead to 'verbslism' and practice without theory
has tendencies of degenerating into 'activsism'., Thus theory
along with practice should be the rule., Freire has evolved &
theory of learning which tries to pose, in dialectical terms,
the relationship between becoming aware and transforming action,

between theory and practice, betueen study ond involvement.

Seen in this background, Paulo Freire's theoretical
enunciations for adult education offers a great deal in the
realm of ideas which has meaning snd relevence to the Latin
Americen politicsl ethos. No wonder therefore, to the lay Latin
American intellectusl, Freire's idess are sppealing becausé they
are candidly aware that any political struggle or involvement is
basically a social and cultural movement. To the devout catholic
intellectual of Latin America, Freire with his intense and
unrelenting fsith in the religion, appears as the 20th century
aspostle. To the radical and ideologicslly oriented Latin
Americans too, Freire's philosophy is adequatelagreeable for its

farxian flavour end revolutionary content,



® Tn The " Culbure of silence” 10 exist

4% only to ltve . The bcd'"‘r
~ co,%r: s oW %‘dﬁ ‘.'ﬁ-". ‘f‘°| “‘I ‘g’bovefh-'%,
‘I. ' w '
APPEEDIX I e awot'd\v ’ MZW ." |

|
R — Frerre

,f"/ | T

T Y
/"O?VRE“ED/. ',
fmE?

“Cartoon by Cleadius
- 104 = ieccon, (CCKD Document
n0.7).



APPENDIX -~ II
AN EXPERIENCE IN PERU#

For the very reasson that Lucho -~ my Peruvian
companion -~ and I were among the few privileged of this world,
we found ourselves in a positicn to question the very system
that had given us benefits not accessible to others. Both of
us were brought up in the best traditicns of Western Humanism:
both had been accorded most of the material, socisl and educa-

tional advantages in our respective countries,

But in spite of our privileged, middle-class back-
grounds, we had both felt acutely the opnressions .and alienations

of the capitalist system in which we lived.

Lucho and I first met each other while working in the
area of northern Peru devastated by the 1970 earthqueke., The
catastrophe provoked an unprecedented resronse from hundreds
of sid-givins' orgsnisations throughout the world. E:ch organi-
sation, of course, had its own special formulas for reconstructing
the area, or for initisting 'lonz-term development projects',

Of these, technical co-operation, co-operative formation pro-

prammes and missionary activities were fsvourites. But it did

% Javid deed, "An Experience in Peru", New Internationalist,
(Geneva), June 1974, pp.8~11. A verbatim reproduction
of a report prepared by David Heed of Institute of
Cultural Action, Geneva, on the experience of Aymara
Indisns of the Peruvian asltiplano who were introduced
to Ysulo Freire's method of conscientization.
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not take us long to reslize that such forms of 'eid' served

only to hide the face of exploitation and misery behind s
mascsra of modernization. We saw all too clesrly that such
activities did not change social structures which were basically

unjust; instead théy facilitated the expansion of an exploitative

economic system,

We rejected this concept of 'development' and began to
seek other forms of expressing out solidarity with those on the
periphery of Peruvian society. Inspired by the writings of
Paulo Freire, we initiated a-series of reflection groups with
fishermen and peasants while we were still working in the
earthquake zone, The success of those initial educaﬁional
experiences, though brief, provoked a series of changes in Lucho
and me that made us reconsider our way of relating to the
oppressed., Eventually the changes that we underwent forced us
to seek a means of becoming involved on a long~term basis with
the marginalized. A modicum of financial support from the

Naticnal Council of Churches in the U.5. let thatldesire become
8 reality.

tteed and Lucho chose to work with the Aymaras because
the Indians' economic situation 4is critical: they
garn barely {100 8 year from cattle, and are subject
to an oppressive land tenure system. Here Reed
discusses how he sgw his role as & militant observer.

The essence of our relationship with the Aymaras is most aptly
described by the term militent observer, This concept is based

on the non-neutrality of the social sciences, The militent



~107-

observer is, on one hand, an active participant in & process of
social change. But he is also a socisl scientist in & study of
the socio-cultural reality in which he is living., Because these
two aspects of his involvement complement each other, the militant
obscrver is both a subject (moulding his own future) and an
object (of study within the ongoinz socisl process). His involve-
ment also unifies theory and practice. The socisl scientist and
the community in which he works, both try and define the nature
of the social reaiities. Then they use theory to guide them

both in their struggles to c¢create their own future,

But it did not tske lons after being officially accevt-
ed into the communities to recognise that we were completely

detached from the activities and people around us.

Our trial-and-error methodology begon with the simplest
possible activities. First we played football in an inter-
comnunity tournsment. Being unable to run for more than fifteen
minutes in the rarified atmosphere (3,800 metres above sea level),
we drew little more than jeers from the sidelines. \le offered to
work with a group of men in the construction of an adobe house.
Though our efforts were sincere, we probably delsyed termination
of the house by several days, When we offered to help dip pota~
toes during the harvest, we had few takers since our catastrophic

first efforts had become known to all the villagers.

Almost imperceptibly, we beceme drawn into the imrediacy

of daily communal events, Thoughts about theory and sociology
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gave way to concerns about the frost, or what price our neigh-
bours had received for their cattle; who was going to be the
patron of the upcoming festival snd why everyone lsughed so much

about the latrine we were digging,

The limits of our world shrank to the territory we
could cover in half a day's walk., Daily communication with the
rest of the world depended on our transistor radio and word of
mouth. And as the limits of our world shrank sround us, our
immersion into the Aymara culture 1ncréased. V'e slowly begen to
understand and feel the Ayrara concept of self as a function of ‘
the all-encompascing motion of nature. U'e understcod that the
Aymara did not conceive of himself as we do -~ in relation to
other people; instead, he views the basis of his self-identity
{(1f we can call it that) as derived from his harmonious relation-
ship to Pachamama -- the lMother Earth, His sickness and his
health, his joys and his sorrows, his fortunes and misfortunes
are dependent on the maintenance of his hérmony with nsature,

As we became absorbed in the communitythe same concepts of life
began to affect the way we viewed our new environment, 4nd in
fact an entirely new world -- more profound, and requiring the

use of different levels of our senses -- opened to us,

Our immersion in the Aymara culture wss not s painless,
automatic process, We suffered physically snd psychologicelly
in our new surroundings: walking fifteen kilometers across the
barren platesu to get to the nearest town, hevinsr no heeting or

electricity, constantly esting starchy, protein-less foods,
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drinking the hard mine.sl water -= gll this slowly wore down
ow physical resistance., We were frequently sick and under-

nourished. I begen losing my hair and we were plagued by

stomach disorders.

This assimilation of & new culture was disorientating,
but we were determined to continue. Our perseverance in parti-
cipating in community events {inslly sllowed us to enter into
the confidence of the most respected community leaders. They had
lost much of their fesr that we were goingto trick and exploit
them; we too had become familiar enough with their ways of being
that we could find a bzsis for honest discussion about their lives

and problems,

With these comrmunity leaders, all of whom had a broad
range of experience with capitalism, such as worked in the mines
and seaports, we entered & new phase of our role as militant
obscrvers, Up to thaﬁ peint we had been students of their
culture, tryinzg to find a way of relating to them. Our assimila-
tion into the community had been & phase of studying and under-
standing their culture.

The next stage is a more active porticipation --

although it falls considersbly chort of organising

e political group. This stage begins with formsl

discussions between Reed, Lucho and the Aymaras,

Lucho and I accepted the responsibility of co-ordinating the
initial study sessions. Our main role during this initisl stare

was to draw out the participants, to listen to the way they
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perceived things. Then, taking their disparate interpretations
and ideas, Lucho and I tried to organise the idess in a coheregt,
comprehensive manner. The reformulated orgenised explanstion
then served the reflecticn group as the besis for o continued

discussion about a given subject,

In this manner we discussed the cattle marketing
cycle, land tenure problems, differ~nce between capitslist
culture and Aymars culture snd relations with the governmrent,
We even made a general class analysis of Peruvisn soclety. But
all the time we were well aware that the reformulations that we
mzde of their ideas were greatly influenced by our own VWestern
sociological explanations, That was unavoidable., Ve were not
c:pable of taking their idess and arranging them in such a

msnner so 8s to correspond to the Aymara vision of the world.

Qur trensition from initiators of the study groups to
normal, active participants, was not an sccident. Nor were any
of our interventions during our presence with the Aymaras hap~
hazord, Each decision made vis-a-vis the community and the
study groups was related to a series of tensions embodied in

the role of the nmilitant observer,

The most basic tension was in regsrd to the quality
or form of our psrticipation. Should our participstion st any
given moment be sctive or should it be passive? For Instance,
should we speask what we were thinking or should we remasin quiet,
observing, letting others spesk or letting their silence spesk

for them. And if, when we decided to spesk, would ourintervention
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be taken as the giving of 2 *truth! -- as an imposition on
the group -« or would our intervention be simply another

contribution to the group reflection process?

Another tension relating to the form of our inter-
vention was whether we were creating dependencies on ourselves
or whether we were helping the group devépp its leadership
potentigl, ‘hen we led diccussions were we impeding the growth
and expression of other participants or were we providing
naterial which would stimulate confidence snd understanding?
Often the group would mention s subject that was an obvious
sore spot in communal life, Should we bring out those tensions
at that moment or should the problem be left alone until s
later date?

Our finsl tension constently with us was whether to
assume the role of the experts who hsd the snswers for every-
thing {(and which gsve confidence to the group), or to sdmit
that we had no answers,

The fact that Reed and Lucho are outsiders works both

ways: on the cne hand, their participation could

imply that they are imposing their own views; on the
other, they can remain detached from the problems
under discussion, and unhampered by family ties and
volues,
Taking a final look at our involvement in the Aymara reality,
how can we best define our role as militant observers? First
we reject his role as that of a paternalistic 'do-godder' who

comes from the outside, bringing a "new consclousness' or better

ways of life, The only things we brought with us were our past
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experiences, s desire to question our own culture end a will-
ingness to struggle with the Aymaras. Ve were doing no favours

for anybody by being there.

Secondly, the militant observer is not a manipulator
who enters into contact with the social.group -« in our case the
Aymaras - to impose s preconcelved progremme designed to drive
the comnunity towards a specific action. In reality we had no
pre-packased actions or ancwers to impose. To the contrary,
we had only questions which we hoped could be answered through
ow involvement with the Aymaras, ‘e were sll students and
teachers of ezch other, mutuelly helpinz esch other to under-
stend. And the answers which developed were products of communal

discussion to be scted on in a communsl feshion.

Finally, we reject the role of the millitant observer
as ¢ cultural imperiglist. If we carried elements and concepts
from our culture, as was ineviteble, we went away heving acquired
twice as m:iny concepts from the Aymarss. The process wss a
bilteral cultural exchange which enriched us ss well e¢s the

Aymaras,

We could best describe our role as that of an agitator
but, as Latin Americen sociologist Rodolfo Stavenhagen defines
it, only in the noblest sense of that word. We wefe socisl
scientists who believed that through research and action we
could increase understanding and contribute to a process of

social change. We remained, throughout our involvement, social
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agitators., As such we were equals with our hosts =~ as two
among many -~ and we were sll engsged in an intense lcarning

process while struggling to create our own future.

Cne final note. HMany people have asked me what has
hsppened with the progrzmme since I left. I reply simply™it
continues® hoping that they will reslize that it is the process,
more than specific results, that is important. And if the
inquirer stays around efter heoring ny curt enswer, I'll ask in

return "What are you doing in your community to write your own

future?®,
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